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This thesis is a study of three works normally attributed to Abu Hamid
Muhammad b. Muhammad al-Ghazali, namely al-Risalah al-Laduniyyah, Minhaj al-
cArifin and Jam? al-Haqa'iq bi Tajrid al-Ala'iq, but whose authenticity has been
questioned by scholars. The aims of the thesis are to translate, annotate and_analyse
the three works in order to assess whether they were written by al-Ghazali or not.
For these reasons, the thesis is arranged into a general introduction which is followed
by three major parts each of which consists of two chapters. The first part (Chapters
One and Two) deals with the Risalah, the second (Chapters Three and Four)
concentrates on the Minhaj and the third (Chapters Five and Six) focusses on the
Jamic.
A major section of the thesis (the first, third and fifth Chapters) provides for the
first time in English the translations with annotations of the three works mentioned
above. The second, fourth and sixth Chapters attempt to compare and contrast the
approach to Sufism presented in the three works with that revealed in al-Ghazali's
securely attributed works. The thesis argues that it is rather doubtful that any of these
works were written by al-Ghazali and that their authors, who probably came from
circles close to al-Ghazali, combined some of his ideas with those from other Sufi
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THE ARABIC TEXTS OF TRANSLATION
INTRODUCTION
INTRODUCTION
(1) Statement of the problem
In the medieval Islamic world, works were commonly found to be falsely attributed
to another author. There were a variety of reason for attaching the name of a well-
known author to one's work; to prevent the removal of objectionable matter from a
work, or to attract people to read it, or perhaps to discredit a rival by attributing to
him a work which contained heretical views.1 Abu Bakr al-Razi (d. cir. 290/894 -
320/924) was suspected of writing a book against the belief in saints. This was
falsely ascribed to him in order to bring him into discredit.2 It would not be
surprising therefore, if al-Ghazali, himself an Ashcarite theologian and a Sufi, who
was among the most influential of all Islamic thinkers should also fall victim to this
phenomenon. Since there are sometimes inconsistencies among the works which are
attributed to al-Ghazali, some modern scholars such as Goldziher,3 Palacios,4
'
Watt, " The Authenticity of the Works Attributed to al-Ghazali", JRAS, (1952), p. 24. Hereafter referred
to as "Authenticity".
2 D. B. Macdonald, "The Life of al-Ghazzali, With A Special Reference to His Religious Experiences and
Opinions", JAOS, Vol. 20, (1899), p. 31. Hereafter referred to as "Life of al-Ghazzali".
3 Le Live de Mohammed Ibn Toumert, p. 18f, argues against the authenticity of Sirr al-cAlamayn, Cf Watt,
"Authenticity", p. 24.
4 La Espiritualidad de AIgaze I y su Sentido Cristiano, Vol. 4, Madrid and Granada, 1934 - 41, pp. 385 -
390 lists Sirr al- Alamayn, al-Durrah al-Fakhirah, Minhaj al-Arifin, Mukashafat al-Qulub, Rawdat at-
Talibin and al-Risalah al-Laduniyyah as doubtful.
1
Macdonald,5 Watt,6 Badawi7 and Lazarus Yafeh8 have raised doubts as to the
authenticity of some of them.
Al-Risalah al-Laduniyyah is the first book to be dealt in this present study. There
are several manuscripts and published editions of al-Risalah al-Laduniyyah.9 For our
own research and translation, we have used the Risalah from Majmifah Rasa'il al-
Imam al-Ghazali.10 we have also consulted the manuscript at the India Office, in
London" for purposes of comparison. The Risalah is listed as a work by al-Ghazali
by some biographers such as al-cAydarus,12 Muhammad b. al-Hasan,13 Hajji
5
Macdonald, Life of al-Ghazali, p. 131, argues against Madnun al-Saghir.
6 Watt reproduces Palacios' list and adds to it many other works including al-Risalah al-Laduniyyah and
Minhaj al-Arifin. Cf. Watt, "Authenticity", pp. 32 - 34.
7 Badawi in his Mu'allafat al-Ghazali makes a long list of al-Ghazali's doubtful works including Jamf
al-Haqa'iq bi Tajrid al-cAla'iq, pp. 251 - 254, al-Risalah al-Laduniyyah, pp. 191, 270 - 271, Minhaj al-
cArifin, pp. 248 - 250.
8 Studies in al-Ghazzali, Jerusalem, 1975, attempts to produce linguistic criteria for assessing the
authenticity of al-Ghazali's genuine works.
9 The Risalah al-Laduniyyah is numbered No. 40 in GAL by Brockelmann, Vol. 1, p. 423 and No. 6314
in Kashf al-Zunun can Asma' Kutub wa al-Funun by Hajji Khalifah, Vol. 3, Istanbul, 1835 - 1858, p. 436.
A manuscript of it can be found in Berlin under the title of Fi Bayan al-cIlm al-Laduni, No. 3210; at the
India Office, in London under the title "Kitab al-Risalah al-Laduniyyah", No. 612; and the Dar al-Kutub
al-Misriyyah, in Egypt, No. 3255 under the title of al-Tasawwuf The treatise was printed and published
in Cairo in the years 1328 A. H. and 1353 A. H. in the collection entitled Jawahir al-Ghawali. The treatise
was republished in Beirut in a compilation of al-Ghazali's works entitled Majmffah Rasa'il al-lmam al-
Ghazali. See Mu'allafat, p. 191.
10 Vol. 4, Beirut, 1406/1986, pp. 87-111.
" No. B382.
12 Al-cAydarus, cAbd al-Qaddi b. Shaykh b. cAbd Allah b. Shaykh b. cAbd Allah, Tcfrifal-Ihya' bi Fada'il
al-Ihya' on the margin of al-Zabidi, Ithaf al-Sadah al-Muttaqin bi Sharh Asrar Ihya' cUlum al-Din, Vol.
1, Cairo, 1887, p. 31.
13 Muhammad b. al-Hasan, al-Tabaqat al-cIlliyyah ft Manaqib al-Shaffiyyah, MS. No. 253, under the title
"Tasawwuf, Dar al-Kutub al-Misriyyah, Cairo; cf. Mu'allafat, p. 423.
2
Khalifah,14 as well as by Brockelmann,15 and it seems that they generally accept it
as a genuine work of al-Ghazali.16 The Risalah, however, is not mentioned by one
of al-Ghazali's early biographers, al-Subki or by his commentator, al-Zabidi or also
by Tashkopruzade who lists other works written by al-Ghazali.17
The Minhaj is the second work to be dealt in this study. There is one manuscript
in addition to two published editions of this work.18 For our own research and
translation, we have used the edition of it in Majmucah Rasa'il al-Imam al-Ghazali,19
No comparison can be made in the edition because of difficulty of access to other
editions. The Minhaj is listed only by Brockelmann as among the works of al-
Ghazali. Bouyges who also mentions this work says that the Minhaj al-cArifm is
identical to the Minhaj al-Abidin which is also attributed to al-Ghazali.20 However,
they are in fact not similar books.21 Al-Subki, al-Zabidi and Tashkopruzade make
no mention of the Minhaj in their works.
14
Hajji Khalifah, op. cit., Vol. 3, p. 436.
15 GAL, p. 423.
16 For a more detailed discussion, see Chapter Two, 2.6. Authenticity of al-Risalah al-Laduniyyah.
17 C.f al-Zabidi, Ithaf, al-Subki, Tabaqdt al-Shdff iyyah al-Kubra\ Tashkopruzade, Miftah al-Scfadah; cf
also Mu'allafdt, p. 248.
18 The Minhdj is mentioned by Brockelmann in GAL, Vol^l, p. 745, as having been in a published
compilation of al-Ghazali's treatises entitled Fara'id al-La'ali min Rasa'U al-Ghazali, (ed. Fajr Allah al-
Kurdi), Cairo, 1343/1924, pp. 101 - 120, which contains Mfraj al-Salikin, Minhdj al-Arijin and Rawdat
al-Talibin. The treatise was then republished in Beirut in a compilation of al-Ghazali's works entitled
Majmffah Rasa'il al-Imam al-Ghazdli. A manuscript of it can be found in Maktabah al-Fatih, Istanbul
under the title Manahij al-cArifm, no. 2896.
19 Vol. 4, Beirut, 1406/1986, pp. 65 - 83.
20
Bouyges, p. 91.
21 See Mu'allajat, p. 248.
3
The Jamf al-Haqa'iq bi Tajrid al-cAla'iq is the third book to be dealt in this
study. There are several manuscripts and two published editions of this work.22 Foour
own research and translation, we have used the text of "Gam? al-Haqa'iq bi Tagrid
al-Ala'iqedited by M. J. Casas y Manrique.23 The Jamic is listed only as an
authentic work by Brockelmann and Gosche. Brockelmann says that the division into
sections of the book is identical to Tuhfat al-Safarah ila Hadrat al-Bararah by
Muhyi al-Din Ibn al-cArabi.24 Gosche who refers to the Uppsala manuscript says:
It is no longer than al-Iqtisadft al-Ftiqad, but it is different from the
latter in the discussion of sections.
He therefore suggests that the manuscript of the JamT is in fact the book al-
Mustazhiri by al-Ghazali.25 However, Bouyges who also mentions this work, in
response to Gosche's suggestion, writes:
... But when the book is published, it is almost certain that [the book]
will not be like that.26
Certainly, it is not the same book as al-Mustazhiri. The Jamic is also cited by Hajji
Khalifah, but he writes only a short title of it as "Jarnf al-Haqa'iq" and he does not
mention its author.27
22
The Jamf al-Haqa'iq bi Tajrid al-Ala'iq is numbered No. 24 in GAL by Brockelmann,
Supplementbande, Leiden, 1937, Vol. 1, 422, p. 748, and No. 3898 in Kashf al-Zunun by Hajji Khalifah,
op. cit., Vol. 2, p. 510. The latter mentions it as only "JamT al-Haqa'iq". According to C. J. Tornberg,
Arabic, Persian and Turkish Manuscripts of the Library of the University of Uppsala, Uppsala, 1849, p.
262, a manuscript of it can be found in Uppsala, no. 402, and he mentions that the treatise deals with
ethics. The treatise was printed and published in Lucknow in 1869 and was republished in Uppsala in
1937, edited by M. J. Casas y Manrique. Cf. also R. Gosche, Uber Ghazzdlis Leben und Werke, Berlin,
1858, p. 252, no. 8; 297, no. 22; Bouyges, p. 88, no.72; cf Mu'allafat, pp. 251 - 254.
23 Uppsala, 1937, pp. 3 - 58.
24 Muhyi al-Din Ibn al-cArabi, Tuhfat al-Safarah ila Hadrat al-Bararah, (ed.) Muhammad Riyad al-Malih,
Beirut, 1980. See Chapter Six. 6.6. Authenticity of the Jamf al-Haqa'iq bi Tajrid al-Ala'iq.
25 Gosche, op. cit., p. 252; cf Bouyges, p. 88, no. 72; Mu'allajat, p. 252.
26
Bouyges, p. 88, no. 72.
27 Hajji Khalifah, op. cit., Vol. 2, p. 510, no. 3898; cf. Bouyges, p. 88, no. 72.
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(2) Purpose of the research
Although the Risalah, the Minhaj and the Jamic have been published several times,
there are as yet no critical editions of them. The Risalah was once translated into
English by Smith and published under the title "al-Risalah al-Laduniyya by Abu
Hamid Muhammad al-Ghazali".28 However, in this article the treatise is not annotated
and analysed in order to assess its authorship. In her translation, Smith simply came
to the general conclusion that the treatise was written by al-Ghazali without making
any detailed analysis to defend her opinion. Concerning the Jamf and the Minhaj, so
far no translations of them have been made into English nor, it would appear, into
any other Western language.
The purpose of this study is to translate these three works into English, and then
to examine and analyse critically the ideas and styles of writing presented in these
three works. More specifically, we wish to see whether or not the ideas expressed in
these works are in line with al-Ghazali's ideas as shown in those works which can
be confidently attributed to him such as the Ihya', the Munqidh, the Arbacin and
others. This research will, it is hoped, provide a clearer idea of their authenticity
which is now still a debated issue in the academic world.
(3) Scope and methodology of the study
This study does not attempt to compare these three works with any of those of al-
Ghazali's predecessors, since it is beyond the remit of the present discussion.
28
In JRAS, Part II, (April, 1938), pp. 177 - 200; Part III, (July, 1938), pp. 353 - 374.
5
However, sometimes, al-Ghazali's predecessors' views are given in the footnotes.
Occasional comparison has been made between these three works and those of later
writers, for purposes of discussing possible authorship. For example, the Jam? is
compared to certain parts of al-Suhrawardi's cAwarif al-Macarif Najm al-Din Razi's
Mirsad al-cIbad and also Ibn al-cArabi's Tuhfat al-Safarah ila Hadrat al-Bararah,
and the Risalah is compared to Ibn al-cArabi's Risalah ft Macani al-Nafs wa al-Ruh.
For the purpose of the study, the thesis is arranged in three parts, each of which
includes two chapters. In Part One, the study will cover an annotated translation,
analysis and examination of al-Risalah al-Laduniyyah. Chapter One is devoted to the
annotated translation of the Risalah with some cross-references to al-Ghazali's
authentic works such as the Ihya' and the Maqsad. Chapter Two contains a analysis
of the Risalah. Although the discussion of ideas of the Risalah concerns the doctrines
of the Sufis, reference will also be made to certain philosophical ideas which are
presented in the Risalah. In an appendix, a comparison between the Risalah and the
Risalah ft Ma'ani al-Nafs wa al-Ruh29 of Ibn al-cArabi is given, since they both
have several similar passages.
As far as Part Two is concerned, Chapter Three presents an annotated translation
of the Minhaj and an analysis of the Minhaj is presented in Chapter Four. The
mystical ideas and views of the Minhaj will be examined and compared to those of
al-Ghazali as expressed in the Ihya' and the Arbacin in order to shed light on the
possible authorship of the Minhaj.
2>
The edition used for the purpose of comparison is of Ibn al-cArabi, Risalah fi Malani al-Nafs wa al-
Ruh, in La Psicologia Segun Mohidin Abenarabi, published in The Acts of the Oriental Congress, Algiers,







In Part Three, the study will consist of a translation, analysis and examination
of Jamf al-Haqa'iq bi Tajrid al-Ala'iq. Like the two earlier parts, Part Three also
consists of two chapters, Chapters Five and Six. Chapter Five contains an annotated
translation of the Jamf. Like the Minhaj, it has not been possible for a comparison
be made with any other manuscripts, because of the difficulty of access to them.
Chapter Six will seek to explain the ideas on the doctrines of Sufism which are
presented in the Jamf. These ideas will then be compared to al-Ghazali's views on
these subjects. The materials used are mainly from al-Ghazali's teachings of Sufism.
For a comparison of the Jamf to the cAwarif the Mirsad and the Tuhfat, the
Arabic edition of CAwarifal-Macarifof al-Suhrawardi and the Tuhfat of Ibn al-cArabi
and the English edition of Mirsad al-cIbad of Najm al-Din Razi have been used. The
Arabic text of the Jamf contains a number of extracts from the Mirsad. The editor
of the Jamf has included such extracts in order to show the similarities between the
works. Comparisons made between these four works, the Jamf, the cAwariff the
Mirsadi] and the Tuhfaf2 have been included in the Appendix.
30
The edition used in this comparison is of Shihab al-Din Abu Hafs cUmar al-Suhrawardi, Kitab cAwarif
al-Mcfarif Beirut, 1983.
31 The edition used in this comparison is of Najm al-Din Razi, The Path of God's Bondsmen from Origin
to Return. (Mer$ad al-'ebad men al-mabda' eta't-ma'ad), (tr.) Hamid Algar, New York, 1982.
32 The edition used for the purpose of comparison is of Muhyi al-Din Ibn al-cArabi, Tuhfat al-Safarah
ila Hadrat al-Bararah, (ed.) Muhammad Riyad al-Malih, Beirut, 1980.
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CHAPTER ONE
ANNOTATED TRANSLATION OF AL-RISALAH AL-LADUNIYYAH
THE TREATISE ON SPIRITUAL INTUITION1
(p. 87) In the name of God, the Compassionate, the Merciful
1.1. Introduction to the treatise
Praise be to God who has adorned the hearts of His chosen servants with the light
of sainthood, has instructed their spirits with excellent solicitude and has opened the
door of tawhid to the gnostics (carifin) among the religious scholars (culama') with
the key of knowledge (<dirayah). I pray to God to bless and grant salvation to our
Lord Muhammad, the Lord of Apostles, the Lord who summons and protects and the
Guide of the community to the right path, and to his family, who dwell in the
sanctuary of protection.
The esoteric knowledge of spiritual intuition (al-ilm al-ghaybi al-laduni)
Know that one of my friends told a story about a religious scholar who denied the
esoteric knowledge of spiritual intuition on which the chosen of the Sufis rely, and
to which the followers of the mystic path (Jariqah) trace their origin, when they say
that the knowledge of spiritual intuition is stronger and firmer than the kinds of
knowledge which are obtained and acquired through learning. And it was related that
1
The English translation of the Qur'an which has been used in this translation is that of Abdullah Yusuf
Ali, al-Qur'an al-Karim, The Meaning of the Glorious Qur'an, Maryland, 1983.
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he who claimed this used to say: "I do not have the ability to elucidate the
knowledge of the Sufis, and I do not suppose that anyone in the world [can] speak
about true knowledge through cogitation and deliberation without study and acquired
learning (kasb)".
And I said: "It is as though he is not acquainted with the [different] ways of
acquisition [of knowledge], and has not comprehended the matter of the human soul
(al-nafs al-insaniyyah)2 and its attributes, the manner of its receiving the impressions
of the unseen world and the knowledge of the celestial world (malakuf)".3 My friend
said: (p. 88) "Yes, that man says that knowledge [consists of] jurisprudence (fiqh),
exegesis of the Qur'an (tafsir) and scholastic theology (kalam) only, and there is no
knowledge beyond them, and these kinds of knowledge are attained only by learning
and study".
2
The human mind or soul. This kind of soul possesses all the faculties and power of the vegetable soul
(al-nafs al-nabatiyyah) as well as those of the animal soul (al-nafs al-hayawaniyyah), but it has the rational
faculty (al-quwwah al-aqliyyah) as an addition. (Cf. B. A. Dar, "cAbd al-Qadir al-Jilani and Shihab al-Din
al-Suhrawardi" in A History ofMuslim Philosophy, Vol. 1, (ed.) M.M. Sharif, Wiesbaden, 1963, pp. 362 -
363; see also M. Saeed Sheikh, A Dictionary of Muslim Philosophers, Lahore, 1970, p.137).
3
Permanent sovereignty, the celestial and angelic kingdom. In Mishkdt al-Ghazali describes the world in
some detail,
The world is^ two worlds, spiritual^ (ruhani) and corporeal (jismani), or if you will,
sensual (hissi) and intellectual (caqli), or again, if you will, superior pulwi) and inferior
(sufli). All [of these expressions] are close to one another [in meaning], and the
difference between them is merely one of viewpoint. If you view the two worlds in
themselves, you say "corporeal" and "spiritual"; if you view them in relation to the eye
which apprehends them, you say "sensual" and intellectual"; and if you view them with
respect to their relationship to each other, you say " superior" and "inferior". You may
also, perhaps, call one of them the world of dominion and sense-perception falam al-
mulk wa al-shahadah) and the other, the world of concealment and sovereignty (calam
al-ghayb wa al-malakut).
(For further detail on these two worlds, cf. the introduction to al-Ghazali, Jawahir al-Qur'an, pp. 11, 28,
33. Cf Macdonald, The Development ofMuslim Theology, Jurisprudence and Constitutional Theory, New
York, 1903, pp. 234, 235; cf. the study of Wensinck, "On the Relation Between Ghazali's Cosmology and
His Mysticism" in Mededeelingen der Koninklijke Akademie van Wetenschappen, Deel 75, 1933, Serie A,
6, pp. 183 - 209; al-Tahanawi, Kashshaf IsjUahat al-Funun, Calcutta 1861, p. 1339). The world of
sovereignty is a world of concealment, since it is hidden from most people. The sensual world, however,
is a world of perception, since it is perceived by all. (Cf. Mishkdt, pp. 122 - 123).
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Then I said: "Yes, and how is the knowledge of exegesis to be learnt, for the
Qur'an is an all-encompassing ocean which comprehends all things and not all of its
meanings and the truths of its exegesis are mentioned in these compositions which
are well-known among the ordinary people (cawamm); nay indeed exegesis is other
than what the person who claims this knows". Then that man said: "He does not
reckon exegeses to be other than those exegeses which are well known and celebrated
and attributed to al-Qushayri,4 al-Thaclabi,5 al-Mawardi6 and others". I said: "He
is far from the path of the truth, for al-Sulami7 assembled some of the statements of
those who are seeking the truth (muhaqqiqirif which come close to true knowledge
(tahqiq).9 And those words are not mentioned in other exegeses".
It is as if that man who does not consider that knowledge is anything but
4
Abu al-Qasim cAbd al-Karim b. Hawazin al-Qushayri was born in 376/986 at Istiwa'. He is a prominent
Sufi author of fine payings and works. Brockelmann lists his exegesis as Lafa'if al-lsharat li Tafsir al-
Qur'an and aETaysir fi cilm al-Tafsir (see GAL, n. 432, Vol. 1, p. 556). Among of his most well-known
works on Sufism are al-Risalah al-Qushayriyyah, al-Risalah fi al-cIlm al-Tasawwuf and Tartib al-Suluk.
(cAbd al-Rahim al-Asnawi, Tabaqat al-Shaffiyah, ed. by Kamal Yusuf al-Hut, vol. 2, Beirut, 1978/1407,
pp. 157 - 158; Kashf, p. 167; A.J. Arberry, Sufism, London, 1963, p. 77; Ibn Khallikan, Wafayat al-Acyan,
(ed.) Ihsan cAbbasi, Beirut, 1968, Vol. 1, pp. 376 - 378).
5 His full name is Ahmad b. Muhammad b. Ibrahim Abu Ishaq al-Naysaburi. Known as al-Thaclabi. A
famous theologian, philologist and Qur'anic exegete. His popular exegesis is al-Kashf al-Bayan can al-
Tafsir al-Qur'an. Other works of his are al-cAra'is and al-Qisas al-Anbiya'. He died in 427/1036. (C.
Brockelmann, "al-Thaclabi", E.I. (I), Vol. 4, pp. 735 - 736; al-Asnawi, op. cit., Vol. 1, p. 159).
6 Al-Imam Abu ai-Hasan cAli b. Muhammad al-Mawardi al-Shafici (d.450/1058) was a Shafifite jurist and
judge at Baghdad. (C. Brockelmann, "al-Mawardi", E.I.(2), Vol. 4, p. 8696). His well-known exegesis is
Kitab al-Nukat wa aI-cUyun. (See al-Asnawi, op. cit., Vol. 2, pp. 206 - 207).
7 Abu cAbd al-Rahman Muhammad al-Husayn al-Muhammad b. Musa al-Sulami was an eminent Sufi
writer known for his asceticism. He died in 410/1018. His most famous works is called Tabaqat al-
Sufiyyah. His commentary on the Qur'an has been studied by Suleyman Ates in Turkish under the^title
Sulemi ve ta$avvufi tefsiri, published_in Istanbul, 1969. This commentary on the Qur'an by al-Sulami still
awaits a critical edition. (Ibn al-Jawzi, Sifat al-Safwah, Beirut, Vol. 2, 1992/1312, p. 33. Hereafter referred
to as Sifah).
8 i.e. the Sufis.
9 Smith has: "...of the statements of those who attained to something like certainty" which is imprecise.
Cf. Smith, "al-Risalah", p. 190.
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jurisprudence, scholastic theology and this ordinary exegesis apparently does not
know the parts of [the branches of] knowledge, their distinctions, their degrees, their
true significances, their outward expressions and their inward meanings. It is a
common phenomenon that he who is ignorant of a thing denies that thing. He who
makes that claim has never tasted the draught of the truth and has not become aware
of the knowledge of spiritual intuition, so, how can he confirm that? 1 am not content
that he should confirm that which he does not know either by blind acceptance of
tradition (taqlidan)10 or conjecture (takhminan). Then that friend said: "I want you
to mention some of the degrees of the religious sciences and how to verify this
knowledge and to what you yourself attribute it and how you can confirm its
authenticity".
Then I said that the explanation of this request is very difficult, but I will start
on its introduction according to my state and in conformity with my time and what
occurs to my mind. I do not want to prolong the discussion, for the best discussion
is that which is brief and cogent and I have asked God, Most Powerful and Most
Great, for success and help and I have mentioned the excellent request of my friend
with regard to this humble [work].11
10
Here used in the sense of adherence to a school of thought through imitation of others rather than
through experience or intellectual conviction, or the sense of blrnd acceptance of a doctrine on the authority
of others and a consequent fanaticism on its behalf. Al-Ghazali came to appreciate that this is not a secure
path to the truth. (Maqsad, p. 43; Ihya', Vol. 1 , p. 13). Elsewhere al-Ghazali writes that a righteous man
may be denied spiritual unveiling by reason of a dogma he has held since the time he acquired it by
imitation in childhood as a result of holding a good opinion of his teachers. This will form a barrier
between him and the reality of God and prevent the unveiling in his heart of anything which conflicts with
what he has accepted through imitation. (Ihya', Vol.3, p. 12; Watt, Muslim Intellectual: A Study of al-
Ghacali, Edinburgh, 1963, pp. 164 - 165. Hereafter referred to as Mus. Intellectual).
" Smith has: "I have mentioned the request of my good friend, in regard to this officious proceeding on
my part" which is vague and inaccurate. Cf. Smith, "al-Risalah", p. 191.
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1.2. Section One: On the dignity of knowledge
Know that knowledge is the way in which the rational, calm soul conceives the
realities (haqa'iq) of things and their forms (p. 89) free of material substances
{mawad) with their characteristics, qualities, quantities, intrinsic natures (jawahir),n
and essences {dhawat),n if they are simple.(?)14 The knower {calim) is the one who
comprehends, is discerns and conceives, and the known (maclum) is the essence of
the thing, the knowledge of which is engraved in the soul, and the dignity of
knowledge is in accordance with the dignity of its subject-matter, and the rank of the
calim is according to the rank of knowledge.
There is no doubt that the most excellent, the highest, the most glorious and the
greatest of known things is God who is the Maker, the Creator, the Truth, the One.
The knowledge of Him is the knowledge of tawhid which is the most excellent,
noble and perfect of the [religious] sciences. This knowledge is necessary {daruri),
and its acquisition is incumbent on all men of reason {cuqalar) as the bringer of the
Law {Sharc) (P.B.U.H.) said:
The seeking of knowledge is obligatory for every Muslim.15
12
Lit. "jewel"; tech. "intrinsic nature", one of the fundamental terms of the philosophers.
13 Essence or quiddity. A common term in philosophical use. This word is the feminineof "dhu" meaning
"possesor". (Lane, Vol. 1, p. 984). It denotes several meanings, i) Being or self (anniyah), ii) Thing or
individual (shai' or cayn), iii) The essence of a thing or its inner meaning (mahiyah), iv) Substratum of
thing in which qualities inhere (jcrwhar). (Cf. M. Abdul Hye, "Ash'arism", Vol. 1, in (ed.) Sharif, op. cit.,
p. 228; see also Saeed Sheikh, op. cit., p. 55). Here the word dhat is used the third meaning.
14 It is difficult to grasp the exact meaning of the phrase: in kanal mufradatan. Smith has: "if they are
simple [i.e. uncompound]" Smith, "al-Risalah", p. 191.
15 Ibn Majah, Sunan Ibn Majah, Vol. 1, in al-Muqaddimah, Bab fad! al-ulama' wa al-hathth cala falab
al-cilm, no. 224, p. 81.
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He gave orders that [people should] travel in search of this knowledge; he
(P.B.U.H.) said:
Seek knowledge even in China.16
He who knows (calim) this knowledge is the most excellent of the culama'. For
this reason, God Most High has distinguished them by mentioning them in the most
noble class. He said:
God, the angels and those endowed with knowledge have testified that
there is no god but He. (3:18)
Those who know the knowledge of tawhid absolutely are the Prophets, and after
them the ones who know are those who are the heirs of the Prophets.17
This knowledge, though it is noble in its essence and perfect in itself, does not
deny the rest of the sciences, but rather cannot be obtained except by many premises
(muqaddimat), and these premises can only be arranged methodically by means of
various sciences such as the science of astronomy18 and the science of all created
things (masnucat). And from the knowledge of tawhid are generated other sciences
whose divisions we shall mention in their [proper] places.
(p. 90) Know that knowledge is noble by its essence without considering the
direction of the thing known; even the knowledge of sorcery (sihr) is noble in its
This Tradition is also cited by al-Ghazali in his Ihya', Vol. 1, pp. 8-9; see also Quf, Vol. 1, p. 262;
Kashf, p. 11; cAwarif p. 119.
17 The use of'utama' here is intended to mean 'those who know the Truth'. The word 'ulama' in its usual
sense in English as 'religious lawyer' has therefore been avoided.
18 Lit. 'the science of heavens and celestial bodies'.
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essence, even though it be false. That is because knowledge is opposed to ignorance
and ignorance is one of the necessary attributes of darkness, and darkness is in the
sphere of immobility, and immobility is near to non-existence (cadam), and what is
false and misleading is to be put in this division. Therefore ignorance is in the same
category as non-existence and knowledge is in the same category as existence (wujud)
and existence is better than non-existence and guidance, truth and light are all like
existence. Therefore if existence is higher than non-existence, knowledge is more
excellent than ignorance, for ignorance is like blindness and darkness, and knowledge
is like perception and light.
The blind and the seeing are not alike, nor are the depths of darkness
and the light. (35:19-20)
God, be He Praised has spoken clearly about these signs when He said:
Say; are those who know and those who do not know equal? (39:9)
So if knowledge is better than ignorance and ignorance is one of the necessary
characteristics of the body, and knowledge is one of the attributes of the soul, [and]
then the soul is nobler than the body. Knowledge has many divisions which we shall
enumerate in another section.
In order to seek knowledge, the religious scholar has a number of paths which
we will mention in another section. Now after understanding the excellence of
knowledge, nothing is incumbent on you except for the gnosis (mcfrifah) of the soul
which is the Tablet (al-lawh)19 of the religious sciences, their abode and their
19
This is generally understood as the prototype of the Qur'an which has always existed in Heaven. It is
usually known as "al-lawh al-mahfuz", "the Preserved Tablet". (Ihya', Vol. 3, p. 19; see also T. Burckhardt,
An Introduction to Sufi Doctrine, (tr.) D. M. Matheson, Lahore, 1959, p. 149).
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location. That is because the body is not the place for knowledge because bodies are
finite and cannot contain the multiplication of the sciences; nay indeed, they are able
to receive only impressions and imprints {al-nuqush wa al-ruqum). The soul is able
to receive all types of science without any resistance or competition or annoyance or
cessation. We shall discuss the elucidation of the soul briefly.
(p. 91)
1.3. Section Two: On the elucidation of the soul (al-nafs) and the human
spirit (al-ruh)20
Know that God Most High has created man from two different things: one of them,
the body (al-jism) which is dark (muzlim),2] coarse, coming into existence and
degenerating (al-kawn wa al-fasad), complex, made up of parts, earthy whose nature
is not perfected except by something other than it; and the other is the soul which is
jewel-like,22 simple (al-nafs al-jawhari al-mufrad), illuminating, rational, acting,
moving and completing instruments and bodies. And God Most High compounded
the body with the components of nutriment and developed it with the components of
blood (dam)23 and prepared its rules, arranged its principles and set down its limits,
and made the [inner] substance of the soul apparent by the command of Him, the
One, the Perfect, the Perfector, the Benefactor.
20
In this text, the author seems to use nafs and ruh interchangeably. They will be taken as synonyms in
this translation, except in certain places.
21 Smith has: "evil" which is incorrect. Smith, "al-Risalah", p. 193.
22 Jawhar means that part of man which is eternal.
23 Correcting this text by reading "blood (dam)" instead of "ashes (ramad)" which makes more sense. Cf.
Al-Ghazali, "Kitab al-Risalah al-Laduniyyah", MS. India Office, London, No. 612, f. 5.
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I do not mean by the soul the faculty (quwwah) which seeks nourishment, nor
the faculty24 which is aroused to lust and anger, nor the faculty which resides in the
heart,25 producing life, and making sensation manifest and bringing about movement
from the heart to all the limbs. For this faculty is called the animal spirit (riih
hayawani), and sensation and movement and lust and anger are among its troops.
And that faculty which seeks for nourishment, and which resides in the liver (kabd)
with its outflow is called the natural spirit (ruh (abiciyyi) and digestion and disposal
are among its attributes. And the imaginative faculty (al-quwwah al-musawwirah),
the procreative one, the growing one and the rest of the natural faculties are all the
servants of the body. And the body is the servant of the animal spirit because it
accepts the faculties from it and works in accordance with its motion.
But I mean by the soul only that perfect, simple jewel-like substance whose only
business is recollection, memorization, contemplation, discrimination and careful
consideration, and it accepts all branches of knowledge and does not grow weary of
receiving abstract images, free of matter. This jewel-like substance is the leader of
the spirits and the commander of the faculties and all serve it and comply with its
command. I mean the rational soul (al-nafs al-nafiqah),26 that jewel-like substance
(jawhar), which has a special name among every group of people (qawm). The
philosophers call this substance the rational soul. The Qur'an calls it the soul at rest
24
Reading al-quwwah.
25 Here the heart refers to the physical heart.
26 The rational soul rejoices in science" and understanding. When it has awakened from the sleep of
neglectfulness, the vision of insight is opened for it and it recognizes its Creator and therewith yearns for
Him. See Ikhwan al-Safa, Rasa'il, Vol. 3, (ed.) Khayr al-Din al-Zirikli, Cairo, 1928, pp. 270-271; cf.
Mace, "Psychology", E.P., Vol. 7, p. 2.
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{al-nafs al-mu(ma'innah)21 and the spirit created by the command of God (al-ruh al-
amri)2*. And the Sufis call it the heart.29 The difference is only in the names but the
meaning is one, and there is no difference concerning it.
(p. 92) So, in our opinion, the heart, the spirit and the soul at rest are all of them
names for the rational soul. The rational soul is the jewel-like substance (jawhar)
which is living, active (faccal) and comprehending, and whenever we use the
expressions "the absolute spirit" (al-ruh al-muflaq) or "the heart", we mean by it only
this substance {jawhar).
The Sufis call the animal spirit a soul. Divine Law {sharc) has mentioned that,
saying:
The greatest of your enemies is your soul.30
And the Lawgiver [the Prophet] has used the name of the soul, and indeed has
strengthened it with an addition, for he (P.B.U.H.) said:
27
Cf. C. 89:27-30. God Most High says: "[To the righteous soul will be said]: "O [thou] soul, in
[complete] rest and satisfaction ! Come back thou to thy Lord, - well pleased [thyself], and well pleasing
unto Him ! Enter thou, then among My Devotees ! Yea, enter thou My Heaven !".
28 Cf C. 17:85. God Most High says: "They ask thee concerning the spirit [of inspiration]. Say: "The
spirit [cometh] by command of my Lord: Of knowledge it is only a little that is communicated to you, [O
men !]"
2'' Cf. Ihya\ Vol. 4, p. 23; cf al-Muhasibi, Rfayah, p. 91; Qui. vol. 1, p. 231; Q. Risalah, p. 103; al-Lumcf,
p. 544.
30 This Tradition is not in the six canonical badiih collections. However, according to Zayn al-Din Abi
aLFadl cAbd al-Rahim b. al-Husayn al-cIraqi, al-Mughni lan Hamli al-Asfar fi al-Asfar fi Takhrij ma
fi al-lhya' min al-Akhbar, on the margin of al-GJiazali, Ihya' cUlum al-Din, Vol. 3, Beirut, 1982, p. 4, the
tradition is taken from Bayhaqi, see^also al-Zabidi where he calls the soul in this connection "that which
seeks to become proud". Cf. al-Zabidi, Ithaf Vol. 7, p. 205, 206, 218.
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Your soul which is between your two sides.31
By this word he indicated only the faculty of sensual desire and anger, for both
of them arise from the heart which is situated between the two sides. Thus when you
know the difference between the names, you should know that scholars (al-bahithin)
express this valuable jewel-like substance (al-jawhar al-nafis) by different
expressions and they relate different views concerning it. The scholastic theologians
(,al-mutakallimun), who are acquainted with the science of dialectics (jilm al-jadal)
reckon the soul to be a body. They say that it is a subtle body (jism la(if) which is
opposed to that coarse body (al-jism al-kathif). They do not consider the difference
between the spirit and the body to consist of anything other than that subtlety and
grossness. Some of them reckon that the spirit is an accident (carad), and some of the
physicians tend towards this opinion, and some of them consider that blood is a
spirit. All of them are convinced that their opinion is limited by their imaginative
powers,32 and they do not seek the third division. And you should know that the
divisions are three kinds; the body, the accident (carad) and the simple jewel-like
substance (al-jawhar al-fard).
For the animal soul is a subtle (lafif) body: It is like a lamp which has been
lit and placed in the glass of the heart;33 I mean that pine-cone shape which is
31
This Tradition is also cited with but with slightly different by al-Ghazali in his Ihya', Vol. 3, p. 4, i.e.:
The greatest of your enemies is your soul, which is within your two sides.
32 The meaning of this seems to be that all these groups are limited in what they can know of the truth.
33 This is reminiscent of Surat al-Nur, C. 24:35. God Most High says:
God is the Light of the heavens and the earth. The parable of His Light is as if there
were a Niche and within it a Lamp: The Lamp is enclosed in Glass: The Glass as it
were a brilliant star: Lit from a blessed Tree, an Olive, neither of the East nor of the
West.
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suspended in the breast. And life is that which illuminates the lamp, and blood is its
oil34, and sense and movement [reflect] its light, and lust is its heat and anger is its
smoke. The faculty which seeks nourishment and which is located in the liver is its
servant and its guard and its protector. This spirit is to be found in all animals.
Man is a body and its impressions (athar) are accidents. And this soul is not
rightly guided to knowledge and does not know the way of the creature and nor what
is due to the Creator. It is merely a servant, a captive which dies with the death of
the body. If the blood were to be increased, that lamp would be extinguished by the
excess of heat and if it were to be decreased, it would be extinguished by the excess
of cold and its extinction is the reason for the death of the body. (p. 93) [This has
nothing to do either with] the judgement of the Creator, praise be to Him, nor [is it
a] responsibility (taklif) imposed by the Lawgiver on this soul, because [dumb]
beasts and the rest of the animals are not required [to observe the precepts of
religion] and nor are they told [to obey] the ordinances of the Law.
Man is obligated and told to obey because of another concept which can be
found in himself as something additional and especially applicable to him. That
concept is the rational soul (al-nafs al-nafiqah) and the soul at rest (al-ruh al-
mutma'innah). This soul (ruh) is neither a body nor an accident because it is from the
command of God Most High as He said:
Say: the soul (ruh) [cometh] by command of my Lord. (17:85)
He said:
34
Reading "duhn" instead of "rahn".
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[To the righteous soul (nafs) will be said:] O [thou] soul in
[complete] rest and satisfaction ! Come back thou to Thy Lord, well
pleased [thyself] and well pleasing unto Him!. (89:27-28)
The command of the Most High Creator is not a body nor an accident, but rather
it is a Divine force (quwwat ilahiyyah) like the First Intellect (al-caql al-awwal) and
the Tablet (al-lawh) and the Pen (al-qalam). They are simple jewel-like substances
which are separate from matter (mawad); indeed they are pure lights, rationally
conceivable and intangible. The soul and the heart in our usage are equivalent of
those jewel-like substances; they are not susceptible to corruption and do not
disappear or perish or die; rather they leave the body and wait to return to it on the
Day of Resurrection as has been declared in the Revelation (sharc).
It has been authenticated in the sciences of wisdom (al-ulum al-hikmiyyahf5 by
categorical proof and clear pieces of evidence36 that the rational soul (al-ruh al-
nafiqah) is not a body nor an accident, but is a fixed jewel-like substance, eternal,
incorruptible. We have no need to repeat the proofs and multiply the pieces of
evidence because they are established and recorded. And whoever wants to verify
them should consult the appropriate books for that branch of knowledge. As for our
method, it will not be attained by proofs; rather we rely on direct insight (ciyan) and
depend on the vision of faith.
35
i.e. the knowledge of philosophy. (Cf. cAbd al-Halim Mahmud, al-Tafkir al-Falsafi fi al-Islam, Cairo,
1964, pp. 205 - 211).
36 Smith has: "so it is plainly proved". Cf. Smith, "al-Risalah", p. 197.
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When God associated the spirit with His command and sometimes with His
loftiness,(?)37 He said:
And 1 breathed into him My spirit. (15:29)
And He said:
Say: the spirit [cometh] by command of my Lord. (17:85)
(p. 94) And He said:
And We breathed into it [the body] of Our spirit. (66:12)
God Most High is too Lofty to bring a body or an accident into association with
Himself because of their lowliness and their liability to change and the rapidity of
their cessation and corruption. And the Lawgiver (P.B.U.H.) said:
The souls are like troops assembled,38
and he said:
The souls of martyrs are in the crops of green birds.39
The accident does not remain after the annihilation of the jewel-like substance
because it does not subsist in itself (dhatihi) and the body is subject to dissolution.
37
Smith has: "the fact that God related the spirit sometimes to Himself' is wrong because it is not in the
Arabic text. Cf. Smith, "al-Risalah", p. 197.
38 This Tradition is in four of the canonical hadith collections. See Abu Dawud, Sunan Abi Dawud, Ki(ab
al-adab, no. 4834, Vol. 4, p. 359. It is related by Muslim and also by Suhayl b. Salih from his father who
related from Abu Hurayrah. For further references, cf. Wensinck.
"This Tradition is in five of thecanonical hadith collections, but with slightly difference "Arwahuhum
ft jawffayr khudr" See, Sunan Abi Dawud, Bab ft fadl al-shahadah (864), no. 2520, Vol. 3, p. 22; Sunan
Ibn Majah, Kitab al-jihad, Bab fad! al-shahadah ft sabil Allah (16), no. 2801, Vol. 2, p. 936. For further
references, cf. Wensinck.
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As has been said, the composition of matter (maddah) and form {surah) are as is
mentioned in books, and so when we found these verses and Traditions and
intellectual proofs, we learned that the spirit is a simple jewel-like substance, perfect,
living in itself (dhatihi), and from it are generated {yatawallad) the soundness and
corruption of the religious and the natural spirit and the animal [spirit] and all the
bodily forces {al-quwwa al-badaniyyah) are all among its troops.
[We have learned also that] this jewel-like substance accepts the images of
known things and the truths of existent things (al-mawjudat) without busying itself
with their individual selves {acydn) and corporeal forms {ashkhas). For the soul is
capable of knowing about the truth of humanity without seeing a man, just as it
knows about angels and devils and has no need to see their actual selves because the
senses of most of the people are unable to reach them. One group of the Sufis says
that the heart has an eye just as the body has. And it sees outward things with the
outward eye, and it sees the [inner] truths with the eye of the mind. The Apostle of
God (P.B.U.H.) said:
There is not a servant but that his heart has two eyes.40
These are two eyes by which he comprehends the unseen world. Whenever God
Most High wishes well to a servant, He opens the two eyes of his heart so that he
may see what is hidden from his sight.
This soul does not die with the death of the body because God Most High
411
This Tradition is also quoted by al-Ghazali in his Ihya' with slightly difference,
There is not a servant but that he has four eyes, two eyes on his head for seeing his
worldly matter, two eyes in his heart for seeing his religious (dirtih) matter. Cf. Ihya',
Vol. 3, p. 44.
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summons it to His door and says:
Come back thou to thy Lord. (89:28)
It only leaves the body and discards it. As a result of its discarding of it, the
conditions of the animal and natural powers become inactive, that which was moving
is stilled and that stillness is called death.
The people of the path, I mean the Sufis, depend upon the soul and the heart
more than they depend on the corporeal form (.shakhs). (p. 95) Since the soul is from
the command of the Creator Most High, it is in the body like a stranger, and its
direction is towards its source and its place of return. It will achieve benefits from
its source more than the corporeal form, since its [source] is strong and is not defiled
by natural defilements.
When you have learnt that the soul is a simple jewel-like substance and you
have learnt that the body must have a locus and that the accident cannot remain
except with substance, then you should know that this substance does not abide in
any abode and does not dwell in any locus, and the body is not the locus of the soul
nor is it the abode of the heart. On the contrary, the body is the instrument of the
spirit and the implement of the heart and the vehicle of the soul. The essence of the
soul is not attached to the parts of the body and is not detached from it, rather it is
receptive of the body, beneficial to it, and outpouring over it.
The first thing on which its light is manifested is the brain (dimagh)41 because
41
"Wa awwal ma yudhhar nuruh cala a!-dimagh"\ the Arabic is strange.
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the brain is the special place of manifestation of the essence of the spirit, it takes a
guard from the front of the body, and a minister and ruler from its middle, and a
treasury and a treasurer from its back, and from all its parts infantry and cavalry, and
from the animal spirit a servant, and from the natural [spirit] a representative, and
from the body a vehicle, and from the world a sphere of activity, and from life goods
and wealth, and from movement- merchandise, and from knowledge profit, and from
the next world a destination and a place to return, and from the sharc a path and a
method, and from the commanding soul (al-nafs al-ammarah)42 a guard and a leader,
and from the censuring [soul] (al-nafs al-lawwamah)43 an admonisher, and from the
senses spies and aides, and from religion a coat of mail, and from the mind an
instructor, and from sensibility a pupil, and the Lord, praise be to Him, is behind all
these, on the watch.
The soul, with this attribute, together with this equipment, did not accept this
coarse body (al-shakhs al-kathif) and is not attached to its essence, but it brings it
a benefit and causes it to face towards its Creator and its Creator has commanded it
to attain benefit until an appointed end. Along this journey, the soul does not engage
itself in anything except the acquisition of knowledge because the knowledge will be
its adornment in the world of the hereafter because the adornment of:
42
i.e. the soul which is constantly enjoining evil, (cf Q. Risalah, p. 394; Smith, An Early Mystic of
Baghdad, London, 1935, pp. 90-91. Hereafter referred to as Early.) An expression used in the holy Qur'an
C. 12:53 for the lowest stage in the spiritual growth of man. God Most High said:
Nor do 1 absolve my own self [of blame]: the [human] soul is certainly prone to evil
(la ammarah bi a!-sur), unless my Lord do bestow His Mercy.
43
i.e. the self-accusing soul, an expression used in the Qur'an C. 75:2 for the second stage in spiritual
growth. God Most High said:
And I do call to witness the self-reproaching soul (bi al-nafs al-lawwamah): [Eschew
Evil].
24
Wealth and children are the ornament of life in this world. (18:46)44
Just as the eye is preoccupied with the sight of visible things and hearing
perseveres in listening to voices and the tongue is prepared to form statements and
the animal spirit seeks out the delights of anger and the natural spirit loves the
delights of eating and drinking, (p. 96) so too the spirit at rest, I mean the heart, does
not seek anything except knowledge and is not satisfied except with it and learns
throughout its life, and is adorned with knowledge for all of its days until the time
of its separation [from the body]. If it were to receive anything other than knowledge,
it would receive it for the benefit of the body, [but] not for the desire of its true
essence or for love of its [original] source. When you have learnt the states of the
spirit and its immortality and its love for knowledge and its passionate desire for it,
then it is incumbent on you to learn the divisions of knowledge; and they are many
and we will enumerate them briefly.
1.4. Section Three: On the types of knowledge and its divisions
You should know that knowledge is divided into two parts. The first is revealed
(sharci) and the other is rational (caqli). Most revealed knowledge is rational for
those who know [through study] (calim) and most rational knowledge is revealed for
those who have intuitive knowledge ('arij).
For any to whom God giveth not light, there is no light. (24:40)
As for the first division; it is revealed knowledge and is divided into two
44
It is slightly different in the Qur'an as it reads "al-mal wa al-banun :inat al-hayah al-dunya".
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types;
The first type is in the fundamentals (al-usiil), and it is the knowledge of
tawhid. This knowledge looks at the essence of God Most High, His Eternally-
existent (qadimah) attributes and His Creative attributes and also His Essential
attributes which are numbered with the Divine names as has been mentioned.45 It also
looks at the states of the Prophets and the imams after them and the Companions.
And it looks at the states of death, life, and the states of the Last Day, the
Resurrection, the Assembly and the Reckoning and the Seeing of God Most High.
Those who look into this knowledge hang on closely first of all to the verses of
God Most High in the Qur'an, then to the Traditions of the Apostle (P.B.U.H.), then
to the intellectual proofs and the arguments of analogy (al-barahin al-qiyasiyyah),
and then they take the premises of syllogistic argumentation (al-qiyas al-jadali) and
what belongs to them both from the experts in philosophical logic (al-manfiq al-
falsafi). They place most of the terms in (p. 97) the wrong place. They make use of
such terms as substance, accident, evidence (dalil), inference (nazar), proof (istidldl)
and argumentation (hujjah), but the meaning of each of these terms differs for each
group, so that the philosophers denote by substance one thing, the Sufis use it to
denote another, the Scholastic theologians something else, and so on. But it is not the
purpose of this treatise to verify the meaning of the terms according to the opinions
of groups and we will not hasten with it. These people are specialists in discussion
of the fundamentals and the knowledge of tawhid, and they are called al-
Mutakallimun (Scholastic Theologians). The name of kalam has become well-known
45
Perhaps he means Sharh Asma' Allah al-Husna by al-Qushayri (cf. GAL, Vol. 1, p. 557) or al-Maqsad
al-Asna fi Sharlj Asma' Allah al-Husna by al-Ghazali. (cf. ed. by M. M. Abu al-cUla, Cairo, 1968/1387.)
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in connection with the knowledge of tawhid.
Among the knowledge of the fundamentals is exegesis and the Qur'an is one of
the greatest things, the most eloquent, the most glorious and the most mighty of
them. It contains many difficult matters which cannot be comprehended by any
intellect except those to whom God Most High has granted the comprehension of His
Book. The Apostle (P.B.U.H.) said:
There is not a verse from the verses of the Qur'an but it has an
exoteric (zahir) sense and an esoteric (bafin) sense and its esoteric
sense has another esoteric sense up to seven esoteric senses.46 and in
one account "up to nine" [esoteric senses].
And he (P.B.U.H.) said:
Each word from the words of the Qur'an has an ending and each
ending has a beginning.47
God Most High has informed [us] in the Qur'an about all types of knowledge,
[what is] clear of the existent things, [what is] hidden of them, [what is] small of
them and great of them, [what is] perceptible of them and [what is] intelligible of
them, and this is indicated in His Most High words:
Nor anything fresh or dry [green or withered], but is [inscribed] in a
record clear [to those who can read], (6:59)
and the Most High also said:
That they may meditate on its signs, and that men of understanding
46
This Tradition is also cited by al-Ghazali in his Arbdin, p. 38; cf. Qu(, Vol. 1, p. 107.
47 This Tradition is also cited by al-Ghazali in his Mishkat, p. 137 and Arbcfin, p. 38; cf. Quf, Vol. 1,
p. 107. Smith has: "Every word of the Qur'an has a moral sense and every moral sense has also a mystical
sense" which is incorrect. Cf. Smith, "al-Risalah", p. 354.
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may receive admonition. (38:2)
Since the matter of the Qur'an is the greatest matter, which commentator has
[been able to] give it its due, and which knower ("alim)** has [been able to] go
beyond [his own limited] knowledge? Yes, each one of the commentators has entered
upon an explanation of it [Qur'an] according to his capacity and has waded into its
elucidation in accordance with the power of his mind, and [in accordance with] the
capability of the extent of his knowledge, and all of them have given their views, and
they have spoken truly. For knowledge of the Qur'an has indicated knowledge of
fundamentals, (p. 98) the branches (furff), the revealed and the intellectual. It is the
commentator's duty to look upon the Qur'an with regard to language, the use of
metaphor, composition of the word, the degrees of the grammar, the usage of the
Arabs, the methods (umur) of the philosophers and the mode of expression of the
Sufis, in order that his exegesis gets close to the precise ascertaining of the truth.
Even if he restricted himself to one aspect and satisfied himself in the explanation
of one branch [of knowledge], he would not go beyond the responsibility of
explanation and the evidence of faith and the establishment of proof would direct
itself to him.(?)49
From the knowledge of fundamentals also is the knowledge of the Traditions.
Verily, the Prophet (P.B.U.H.) was the most eloquent of the Arabs and non-Arabs,
and was a teacher to whom revelation was revealed by God Most High, and his mind
encompassed all sublime things (calawiyyat) and worldly things (suflayat). Beneath
4,1
Smith has: "theologian" which is incorrect. Cf. Smith, "al-Risalah", p. 355.
4'' Smith has: "he has not fulfilled his duty of explaining it fully and he finds himself opposed by the
evidence of faith and the establishment of the proof'. Smith, "al-Risalah", p. 355.
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each of his words and indeed each of his utterances, are to be found the seas of
secrets and the treasures of allegory. Therefore, the knowledge of his Traditions and
the understanding of his sayings is a great matter and a significant affair. Nobody is
able to have comprehensive knowledge of the Prophet's sayings unless he refines
himself by following the lawgiver and removes the twistedness from his heart with
the straightening of the law of the Prophet (P.B.U.H.).
Whoever wants to speak about the exegesis (tafsir) of the Qur'an and the
interpretation (ta'wil) of the Traditions, and to be accurate in his discussion, must
first achieve knowledge of language, be widely versed in the area of syntax (nahw),
to be deeply rooted in the field of the desinential inflections (frab) and to be
versatile in the various kinds of morphology (tasrij). For the knowledge of language
is a ladder and a stairway to all sciences, and whoever does not know language, there
is no way for him to acquire knowledge. For he who wants to ascend to the roof, has
first to prepare a stairway, then he can climb up. The knowledge of language is a
significant means and a great stairway, so that he who seeks knowledge cannot
dispense with the rules of language, for knowledge of language is the origin of the
fundamental things.
The first science of language is the understanding of the particles, which are like
single words, and after that, the understanding of the verbs (al-afaT) such as triliteral
and quadriliteral and others. It is incumbent on the philologist to examine the Arabs'
poetry of which the first and most perfect is the Jahiliyyah poetry, because it
provides correction for the mind and refreshment for the soul. Together with
[studying] poetry, particles and nouns, it is incumbent upon him to obtain a
knowledge of grammar for it is to knowledge of language, like the steelyard balance
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is to (p. 99) gold and silver, like logic to the knowledge of philosophy, prosody to
poetry, the cubit to clothes and the measure to grain. In everything which cannot be
weighed with the scale, the actuality of excess or deficiency cannot be perceived. For
knowledge of language is a means to knowledge of exegesis and of Traditions, and
knowledge of the Qur'an and the Traditions is a proof for the knowledge of tawhid,
and [God's] servants' souls cannot be rescued except by it [tawhid], and they cannot
be free from the fear of the world to come except through it. This is a detailed
explanation of the knowledge of fundamentals.
The second division of revealed knowledge is knowledge of branches, that is to
say, knowledge is either theoretical or practical. And the knowledge of fundamentals
is theoretical, whereas the knowledge of the branches is practical. This practical
knowledge comprises three duties:
The first of them is the duty to God Most High which is the pillars of religious
observances (cibadat) such as purification, prayer, almsgiving, pilgrimage, struggle
(jihad), invocation of God, [celebration of] the feast days, congregational gathering
(jumcah) and its additional [works] of supererogation and religious obligation.
The second of them is the duty to [one's] fellow beings.50 This comprises the
categories of customary law (jadat) and has two aspects; one of them is transactions
(al-mucamalatfx such as buying and selling, partnership, gift, loan, debt, punishment
and all kinds of blood-wits. The second aspect is contractual obligations (al-
50
Literally; servants.
51 The Arabic would be more usual in the plural here.
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mucaqadat)52 such as marriage, divorce, manumission, servitude, the law of
inheritance and its appurtenances. The term jurisprudence ifiqh) applies to these two
obligations. And the knowledge of jurisprudence (fiqh) is a noble science, profitable,
universal and necessary which is indispensable for people because of the universal
need for it.
The third of them is duty to oneself. This is the knowledge of moral qualities,
and moral qualities are either blameworthy and should be discarded and cut off or
praiseworthy and should be acquired and souls should be embellished with them. The
blameworthy qualities and the praiseworthy characteristics are well-known in the
Holy Book of God Most High and in the Traditions of the Apostle (P.B.U.H.),
He who assumes a single one of them will enter Paradise.53
(p. 100) As for the second part of knowledge, it is rational knowledge. It is a
problematic and difficult knowledge which contains error and correctness. And its
subject-matter is divided into three classes:
The first class which is the first of the classes is the knowledge of mathematics
and logic. As for mathematics, it includes arithmetic and it considers numbers and
geometry, which is the science of dimensions, figures and cosmology, i.e. is the
science of spheres and stars and the climes of the earth and what is connected with
them; from it are derived the science of astrology and the rules for the times of births
and horoscopes. It [also] includes the science of music which is concerned with the
52
The Arabic would be more usual in the plural here.
53 This Tradition is also cited by al-Ghazali in Ihya\ Vol. 4, pp. 369 - 370; cf. cAwarif p. 234.
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relationship of chords ([nasab al-athar).
As for logical knowledge, it examines by means of definition (hadd) and
description (rasm) things which cannot be perceived by representation (tasawwur),
and it investigates by means of analogy and proof those sciences which can be
attained by verification (tasdiq). The science of logic revolves around this basis,
beginning with simple terms (mufradal), then with compound terms (murakkabat),
then propositions (qadaya), then syllogism (qiyas), then the parts of syllogism and
then the search for the proof which is the ultimate aim of logic.
The second class, which is the middle one of them, is natural science. Its
practitioner examines the unrestricted substance and the basic elements of the world,
substances and accidents, motion and rest, the states (ahwal) of the heavens and
matters of action and reaction. This science produces investigation of the states of the
classes of existent things and the types of souls54 and physical constitutions55 and the
number of the senses and the particular circumstances of their perception of the
things they perceive. Then it leads to a consideration of medical science, which is the
science of bodies, diseases, medicines and remedies and what belongs to them.
Among its branches are the science of meteorology, the science of mineralogy and
the knowledge of the intrinsic nature of things and it finishes with the science of
alchemy that is the treatment of ailing bodies in the interiors of minerals (ajwaf al-
54
This is of three types, i) the plant soul (al-nafs al-nabatiyyah), ii) the animal soul (al-nafs al-
hayawaniyyah), iii) the human soul (ai-nafs al-insaniyyah) and their faculties. (Maqasid, p. 346).
55 This means what happens to the body as a result of the mixture of the four elements: earth, water, fire
and wind. (See Maqasid., pp. 335 - 336).
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mcfadin).56
The third class, which is the highest, is the consideration of existent, then its
division into the necessary [self-existent] (wajib)57 and the potential (mumkin),5& then
the consideration of the Creator, His essence, all His attributes, His activities, His
command, (p. 101) His ordinance, His decree and the ordering of the appearance of
existent things from Him, then the consideration of the celestial beings, simple
substances, distinct intellects (al-uqul al-mujarradah)59 and perfect souls (al-nufus al-
kamilah). Then the consideration of the states of angels and devils. It [the third class]
finishes with the knowledge of Prophecy, the matter of miracles (mifjizdt) and the
states of miracles (karamat)60 and the investigation of the states of sacred souls, the
state of sleep and wakefulness and the stations of dreaming. Among its branches are
the science of talismans and incantations (al-niranjat) and what depends on them.
All these sciences have particulars, accidents and degrees, which need a clear
explanation with illuminating (bahi) proof, but brevity is more fitting.
56
Smith has: "which is the treatment of ores that are ailing [i.e. base metals] in the interior of mines". Cf.
Smith, "al-Risalah", p. 359.
57 This is the philosophers' expression for God. It is that which exists by itself or which cannot but exist.
(Tahafut (tr.) Kamali, pp. 96f).
58 This is the philosophers' expression for other than God. It is that which receives its existence. (Tahafut
(tr.) Kamali, pp. 14If).
59 Substances which are not separated and are not compound. (Cf Maqasid, p. 253; al-Tahafut, p. 224).
60 The Prophet's miracles are called mu'jizat, whereas the saint's miracles are called karamat, "what renders
others incapable of doing the same". Cf. TcTrifat, pp. 161, 195; Abu Bakr Muhammad al-Kalabadhi, The
Doctrine of the Sufis, (tr.) A.J. Arberry, Cambridge, 1935, pp. 59 - 61. Hereafter referred to as "Doctrine
[Arberry]".
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1.5. Section Four: The knowledge of the Sufis
Know that intellectual knowledge is simple in itsself but from it is generated a
compound knowledge in which all the states of the two simple sciences are found.
That compound knowledge is the knowledge of the Sufis and the way of their states.
Verily, they have a special knowledge with a distinct way which consists of the two
[types of] sciences. Their knowledge comprises the [mystic] state (hal), the spiritual
state (waqt)61 and audition (samac), ecstacy (wajd), longing (shawq), intoxication
(,sukr), sobriety (sahw), affirmation (al-ithbat) and effacement (al-mahw), poverty
(faqr) and annihilation (fana% saintship (wilayah) and intention (iradah), [the
position of] the shaykh and the disciple and what belongs to their states with
additional things (zawa'id), characteristics (awsaf) and stations.
We will discuss these three types of knowledge in a special book, if God Most
High wills.62 Now, it is our intention only to enumerate the kinds of knowledge and
their different types in this treatise. We have stated them concisely and enumerated
them by way of summarization and brevity. He who wants to acquire additional
[knowledge] and the elucidation of these sciences, he should consult the books.
61
Waqt is used by the Sufis to denote the spiritual state in which anyone finds himself, and by which he
is dominated at the moment. According to Abu Sulayman al-Darani, it means: "the preservation of one's
spiritual state". According to Sahl al-Tustari, it means: "search for knowledge of the state, i.e. the decision
of a man's state, which exists between him and God in this world and hereafter". (Cf Kashf, p. 13, no. 1).
According to Hujwiri waqt is: "that whereby a man becomes independent of the past and the future, as,
for example, when an influence from God descends into his soul and makes his heart collected (mujtamf);
he has no memory of the past and no thought of that which_is not yet come". {Ibid., p. 367; cf. Tacrifat,
p. 227; Doctrine [Arberry], p. 77; cAbd al-Muncim al-Hifni, Mufam Musfalahat al-Suftyyah, Beirut, n.
d. p. 268.
62 This special book which contains all these three types of knowledge cannot be traced, but al-Ghazali
has extensive discussion on mystical states, samff, shawq, faqr, the characteristics of the shaykh and the
disciple and also on tafakkur. See Ihya', Vol. 1, pp. 48ff, Vol. 2, pp. 264ff, Vol. 4, pp. 190ff). And
discussions on mystical states, wajd, shawq, shukr, safiw, fand', and the position of the disciple can be
found in pseudo al-Ghazali's Jam? al-Haqa'iq bi Tajrid al-Ala'iq. (See Chapter Five, 5.14. below).
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When the discussion about the explanation of the enumeration of the types of
sciences has came to an end, you should know for certain that each of these branches
of the arts and each one of these sciences requires a number of conditions so that
they may be engraved on the souls of those who seek [knowledge]. And after the
enumeration of these sciences, you have to know the methods of acquiring
[knowledge], for acquiring knowledge (p. 102) has fixed methods which we will
describe in detail. (God willing).
1.6. Section Five: The explanation of the methods of acquiring [the types of]
knowledge
Know that human knowledge is acquired by two methods; first human learning (al-
tcfallum al-insani), and second Divine learning (al-tdallum al-rabbani).63
As for the first method; it is a well-known method and a perceptible procedure
which all men of reason (cuqala') may approach. And as for the human learning, it
consists of two kinds, one of them from outside, which is acquisition by learning, and
the other from inside which is busying oneself with reflection (tafakkur). Reflection
from within occupies the same position as learning from without. Learning is for one
person to derive benefit from another person who has only particular knowledge (al-
shakhs al-juz'i),M whereas reflection is for a soul to derive benefit from the Universal
63
Smith has: "human teaching {al-tcfallum) and ...Divine teaching {al-tcfallum)" which is wrong. Cf
Smith, "al-Risalah", p. 360.
64 He is contrasting a person learning from another at the level of particular knowledge which is incomplete
with the soul learning from the universal which will provide universal knowledge.
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Soul (al-nafs al-kulliyyah).65 The Universal Soul is stronger in influence and more
powerful in teaching than all the culama' and men of reason (cuqalar).
[Types of] knowledge66 are implanted in the root of souls with virtuality (bi al-
quwwah), like the seed in the earth and the jewel in the bottom of the sea or in the
heart of the mine. And learning is the [process] of searching for the emergence of
that thing from virtuality to actuality (al-ffl). And education is bringing it out from
virtuality to actuality. For the soul of the learner resembles the soul of the teacher
and is almost approximate to it in its relationship. The learned in giving information
is like the farmer and the learner in gaining profit is like the earth. And the
knowledge which is in virtuality is like the seed, and that which is in actuality is like
plants. When the soul of the learner is perfected, it becomes like the tree which bears
fruit or like the jewel which emerges from the bottom of the sea.
When the bodily powers overcome the soul, the learner needs to increase his
study and [to spend] more time on it, and he has to endure difficulty and weariness
and has to search [to gain] benefit. When the light of the mind {caql) overcomes the
qualities of the senses,67 the seeker can dispense with much study through a little
reflection. For the soul of the receptive person (nafs al-qabil) will gain benefits
through a single hour's reflection, that which the soul of the inert person (nafs al-
65
i.e. that which is inclusive of all individual souls. This corresponds to the Preserved Tablet (al-lawh al-
mahfu:) and is the complement of the spirit or the first intellect. (Burchkhardt, op. cit., p. 151; Ahmad
Fouad el-Ehwany, "al-Kindi", Vol. 1, in (ed.) Sharif, op. cit., p. 433; O. A. Farrukh, "Ikhwan al-Safa", Vol.
1, in ibid., p.295; Saeed Sheikh, op. cit, p. 137).
66
Reading "al-ulum" (knowledge) instead of "al-cawm" that has no meaning. Cf. The India Office ms. f.
10, which says "al-culum".
67
Reading "al-hawass" (senses) instead of "al-hiss" (sense).
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jamid) cannot gain in (p. 103) a [whole] year's learning.
So some people attain [types of] knowledge by study and some through
reflection. Study needs reflection, for man is unable to learn all particulars (juz'iyyat)
and universals (kulliyyat) and all known facts, but rather he learns something and
gains some [types of] knowledge by reflection. Most [branches of] theoretical
knowledge (al-culum al-nazariyyah) and practical arts (al-sana'F al- amaliyyah) are
gained by the souls of the wise through the clarity of their intellect and the power of
their thought and the keenness of their conjectures (hads)6S without an increase [in
the process of] study and acquisition.
Were it not for the fact that man gains some of what is first known to him
through reflection, the matter would be prolonged for men, and the darkness of
ignorance would not vanish from [men's] hearts, for the soul cannot learn all its
particular and universal matters, by study; rather [it learns] some of them through
acquisition and some of them by speculation (nazar), like seeing people's customs,
and deriving some of them, from his innermost consciousness (damir) through the
clarity of his thought.69
In this way the general practice of the culama' has been carried out and the laws
of the sciences have been laid down, so that the engineer does not learn all the things
which he needs over the whole of his life, but he learns the universal [principles] of
68
Lit^ "The capacity of the mind to draw immediate inferences from the data which is presented to it".
(Tcfrifat, p. 73; cf. Saeed Sheikh, op. cit., p.42).
69 The Arabic text has "kama vara cadat al-nas, wa befduha yastakhrij min damirih bisafa' fikrih" which
is grammatically incorrect. It should be "kama tara cadat al-nas, wa bcfduha yastakhrij min damiriha bi
safa' fikriha" because of the feminine subject i.e. "al-nafs".
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his science and its premises. Then after that, he infers and compares - likewise, the
physician cannot learn the particulars of people's diseases and their remedies, but he
can reflect on his general knowledge and cure each person according to his physical
constitution. Likewise, the astronomer studies the universals pertaining to the stars,
then he reflects and he expresses his judgement in accordance with different rules.
So also the jurist (faqih) and the man of letters ('adib) and it is like that in the
matter of marvellous works of art,70 for one [person] invented a musical instrument,
which is the lute by means of his reflection, and another produced from that
instrument another instrument - so too [in respect to] all the arts of the body and the
soul, the first of them are obtained by study and the rest are the result of reflection.
When the door of reflection has been opened to the soul, it learns the mode of
the method of reflection and the manner of attributing it by speculation to what is
required. Then his [man's] heart is expanded and his insight is opened. Then what is
in his soul of virtuality comes out as actuality without increased search and prolonged
toil.
The second method is divine learning which [consists of] two types:
First, the recitation of divine revelation (al-wahy); that is that when the soul
is perfected in its essence, the defilement of (p. 104) nature, the filthiness of greed
and transient desire vanish from it. And it turns towards its Creator (Barir) and
Author (Munshi0 and takes hold of the bounty of its Creator (Mubdf) and relies on
His Grace (ifadah) and the outpouring of His Light (fayd min niirih). And God Most
70
Smith has: "so it is with the jurisconsult and the man of letters, and in the same manner up to the rare
works of art". Smith, al-Risalah, p. 362.
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High by His Most Excellent providence accepts that soul with full acceptance. And
He looks upon it with His Divine Sight and He makes of it a Tablet, from the
Universal Soul He makes a Pen and inscribes on it all [types of] His knowledge, and
the Universal Intellect (al-caql al-kulli) becomes like a teacher and the sanctified soul
(<al-nafs al-qudsiyyah) becomes like a pupil. Then all [branches of] knowledge will
accrue to that soul and all the images will be inscribed upon it without study and
contemplation. This is confirmed by the Word of God Most High to His Prophet
(P.B.U.H.):
And taught thee what thou knewest not [before]. (4:113)
The knowledge of the Prophets is more dignified in rank than all the [types of]
knowledge of mankind because it has been received from God Most High, directly
and without mediation. The explanation of this [matter] is found in the story of Adam
(P.B.U.H.) and the angels, for they studied all their lives and acquired much in the
way of knowledge by different kinds of method until they became the most learned
of creatures and the most knowledgeable created things.
Adam (P.B.U.H.) was not one who had knowledge because he did not study and
did not look to any teacher. So the angels were boasting with one another and were
arrogant and haughty and they said:
Whilst we do celebrate thy praises and glorify thy holy [name], (2:30)
We know the truth of things. Then Adam (P.B.U.H.) returned to the door of his
Creator, and detached his heart from all created things (al-mukawwanat) and he
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sought the help from the Lord Most High and then He taught him all the names.71
Then He placed them before the angels. (2:31)
And said:
Tell Me the names of these if ye are right. (2:31)
So their state was diminished before Adam and their knowledge lessened and
the ship of their power (al-jabarut) broke and they were sunk in the sea of weakness.
They said: "Glory to Thee, of knowledge we have none save what
Thou Hast taught us. (2:32)
(p. 105) God Most High said:
O Adam! tell them their names. (2:32)
And Adam (P.B.U.H.) told them some of the constituents of knowledge and the
mysteries of [Divine] command.
So the matter became established among men of reason (cuqala'), that the
esoteric knowledge (al-ilm al-ghaybi) generated from revelation is stronger and
more perfect than acquired sciences (al-culum al-muktasabah), and the knowledge of
revelation is the heritage of prophets and the privilege of apostles. God has closed
the door of revelation since the time of our Lord Muhammad (P.B.U.H.) and he was
the Apostle of God and the seal of the Prophets and he was the most learned of men
and the most eloquent of the Arabs and non-Arabs and he used to say:
11
i.e. the nature of all things.
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My Lord has educated me and has instructed me well.72
He said to his people:
I am the most learned of you and the most God-fearing.73
His knowledge was more perfect and more noble and stronger only because it
was attained from Divine instruction, and he had never busied himself with learning
and human instruction. God Most High said:
One Mighty in power taught him. (53:5)
The second method is inspiration (al-ilham). Inspiration is the awakening by the
Universal Soul (al-nafs al-kulliyyah) of the individual human soul (nafs al-juz'iyyah
al-insaniyyah), commensurate with its purity, its receptivity and the degree of its
readiness. And inspiration is the effect of revelation, for revelation is the (direct)
explanation of the esoteric, and inspiration is allusion to it.
The knowledge which is acquired by revelation is called prophetic knowledge
(al-ilm al-nabawi) and [the knowledge] which is attained by inspiration is called
knowledge of spiritual intuition (al-ilm al-laduni). The knowledge of spiritual
intuition is that which is attained without any mediation between the soul and the
Creator and it is like the radiance from the lamp of the unseen, which enters into a
heart which is pure, unoccupied and subtle (lafij). That is [because] all [kinds of]
knowledge are obtained and known in the substance (jawhar) of the Prime Universal
72
This Tradition is also cited by Sarraj in al-Lumcf, pp. 31 and 194, and by Suhrawardi in cAwarif p. 276.
73 This Traditionjs in five of the canonical hadith collections, but with slight differences. See for example,
Sahih al-Bukhari, Kitdb al-nikah, Vol. 4, No. 5063, p. 3. For further information see Wensinck.
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Soul (al-nafs al-kulliyah al-ula), which is [present] in the incorporeal, prime, pure
substances, in relation to the First Intellect {al-aql al-awwal) like the relationship of
Eve74 to Adam (P.B.U.H.). It has been made obvious that the Universal Intellect (al-
caql al-kulli) is more noble and more perfect, stronger and nearer to the Creator Most
High than the Universal Soul (al-nafs al-kulliyyah), and the Universal Soul is more
powerful, more subtle and nobler than the rest of creation. From the outpouring of
the Universal Intellect will emanate (ifadah) revelation and from the radiation of the
Universal Soul (p. 106) will radiate (ishraq) inspiration.
Revelation is the adornment of the Prophets and inspiration is the decoration of
the saints. As for knowledge of revelation, the soul without intelligence is as the saint
without the Prophet. And likewise inspiration without revelation. For it is weak in
relation to revelation but is strong with the addition of vision (ru'ya) and knowledge
is the knowledge of [both] Prophets and saints. As for knowledge of revelation, it
belongs exclusively to the Apostles and is set apart for them, as was [the case with]
Adam, Moses (P.B.U.T.), Abraham and Muhammad (P.B.U.T.) and others of them
of the Apostles.
There is a distinction between apostolate and prophethood. For prophethood, is
the acceptance by the sanctified soul of the true realities of known things and
conceptions {al-maclumat wa al-macqulai) from the substance of the Universal
Intellect {al-aql al-kulli), and the apostolate is the conveyance of these known things
74
The exegetes explain, probably under the influence of the Bible, that the wife of Adam was created in
Paradiseout of a left rib from her sleeping husband; an operation which did not cause him any pain.
(ThaTabi, Qisas al-Anbiya', Cairo, 1312, p.18). She was called Hawwa' because she was formed from a
living being. (Ibid.; al-Tabari, Jamf al-Bayan cAn Ta'wil Ay al-Qur'an, Vol. 1, Cairo, 1968, p.109).
However, Hawwa' does not occur in the Qur'an. (Refer to the story in the Qur'an, C. 7:19).
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and conceptions to those who are able to profit and receive them.75 Perhaps it occurs
to one of the souls to accept [this knowledge] but it is not able to carry out the
conveyance of it because of some excuse and some reason. The knowledge of
spiritual intuition belongs to the prophets and the saints as it belonged to Khidr76
(P.B.U.H.), as God Most High said of him:
And whom We had taught knowledge from our own presence. (18:65)
The Commander of the Faithful cAli b. Abi Talib (may God be honoured with
his face) said:
I made my tongue enter my mouth,77 and then a thousand gates of
knowledge were opened in my heart, every gate being [another]
thousand gates.
And he said:
If a cushion (wisadah) [authority] were placed for me, and I were to
sit on it, I would judge the followers of the Torah with their Torah
and the followers of the-Gospel with their Gospel and the followers
of the Qur'an with their Qur'an.
This is a rank which cannot be achieved absolutely by human learning alone but
75
It seems that the edition has omitted a passage. The sentences remaining cannot be understood. The ms.
of the India Office, f. 12, reads:
Fa al-nubuwwah qabul al-nafs al-qudsiyyah haqa'iq al-mcflumat wa al-mcfqulat min
jawbar al-aql al-kuIlLJVa al-risdlah_ tabligh hadhihi al-umur al-maclumat wa ai¬
medqulat ila al-mustafidin wa al-qabilin.
"Hadhihi al-umur al-mcflumat wa al-mcfqulat", is incorrect. It should be "hadhihi al-umur al-ma'luma wa
al-mdquia".
76 The immortal spiritual guide who is believed to have been the companion of Moses in a story which is
mentioned in the Qur'an. See Qur'an C. 18: 60 - 82. For further detail about him see A. J. Wensinck, "al-
Khadir (al-Khidr)", E.I. (2), Vol. 4, pp. 902 - 905; A. Schimmel, Mystical Dimensions of Islam, North
Carolina 1975, Index, see "Khidr".
77 The ms. of the India Office, f. 12, reads: "The Apostle made his tongue enter my mouth".
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a man is adorned with this rank by the power of the knowledge of spiritual intuition.
He [cAli] (may God be pleased with him) also said, talking about the time of Moses
(P.B.U.H.):
The elucidation of his book is forty loads. If God were to give
permission to explain the [true] meanings of the Fatihah, I would
begin to explain them until they reach a similar amount, [meaning
forty heavy loads].
This multitude, abundance and opening of [the gate of] knowledge can only be
inspired, Divine, heavenly.
When God Most High wants good for a servant, He raises the veil between
Himself and the soul which is the Tablet (al-lawh), so that the secrets of some
existents will be manifested in it and the meanings of those existents will be
engraved in it. Then the soul expresses them as it wishes, to whom He wishes from
His servants. For the truth of wisdom (p. 107) is obtained by knowledge of spiritual
intuition. As long as a man does not achieve this rank, he will not be wise because
wisdom is one of the gifts of God Most High.
He giveth wisdom to whom He wills and he to whom wisdom is
given, is given much good, but none bear it in mind save the wise of
heart. (2:269)
That is because those who have attained (al-wasilin) the rank of knowledge of
spiritual intuition, do not need much acquisition and toil of learning, so they study
little and learn much, their toil is light and their rest is long.
Know that when revelation is cut off and the door of apostolate is closed, men
have no need of apostles and the manifestation of the message after the authentication
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of proof and the completion of religion. As God Most High said:
Today have I perfected your religion. (5:3)
It is not [a part of] wisdom to manifest additional benefit without any need. As
for the door of inspiration, it is not closed, and the help (madad) of the light of
Universal Soul is not cut off because of the continuation of the necessity and need
of the souls for assurance, renewal and reminder.
Just as men do not need the apostolate and summons but they need the reminder
and admonition because of their being absorbed in these devilish insinuations and
their being engrossed in these lusts, so God Most High closed the door of revelation,
which was the sign for His servants and He opened the door of inspiration as a
mercy. He arranged [all] things and put [the soul] into proper order in different ranks,
so that His servants might know that God is kind to them and He gives sustenance
to whom He wills without limit.
1.7. Section Six: The levels achieved by the soul in acquiring knowledge
Cultim).7*
Know that [the branches of] knowledge are embedded firmly in all human souls and
all of them are receptive to all types of knowledge. But a soul will only miss its
share of it because of an unexpected and temporary cause (p. 108) which occurs from
outside. As the Prophet (P.B.U.H.) said:
7#
The use of culum here is intended to mean 'kinds of knowledge' or 'branches of knowledge' or ' types
of knowledge'.
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Men were created hunafa,79 and devils made them haughty.80
He (P.B.U.H.) also said:
Every child is born in natural religion81 (fi(rah&2).
So the rational human soul (al-nafs al-nafiqah al-insaniyyah) is qualified for
enlightenment by the Universal Soul and is prepared to receive intelligible images
from it, by the force of its original purity and its attributes, though some of it [the
soul] is sick in this world, and it is restrained from apprehending the true realities [of
things] by [the reason of] various illnesses and different accidents. Some of it
remains in its original health (al-sihhat al-asliyyah) without any illness and
corruption, and always receives83 as long as it is alive.
Sound souls (nufus al-sahihah)M are the prophetic souls which receive revelation
and corroboration and which are able to manifest the miracle and freedom of action
in the world of existence and corruption. For those souls continue in their original
79
Sing, hanif, means in an Islamic context "one who follows the original and true (monotheistic) religion."
The common Islamic conception of hanif and the hariifiyyah is derived solely from the Qur'an. In it, the
word hanif is used especially of Abraham as the type of this pure worship of God. Cf. W.M. Watt,
"Hanif, E.I. (2), Vol. 3, pp. 165 - 166.
80 The source of the Tradition cannot be traced.
81 This Tradition is in one of the canonical hadith collections. See Sahih al-Bukhari, "Kitab al-jana'i:",
Vol. 1, p. 92.
82 It may be translated as man's "natural disposition" or "primordial disposition", i.e. his inborn purity of
soul that is corrupted by the world. There is a distinction between this Islamic concept and the Christian
doctrine of original sin. (See al-Tabari, op. cit., Vol. 21, p. 24; D. B. Macdonald, "Fitra", E.I. (2), Vol.
2, p. 931 - 932).
83 Smith adds: "[i.e. from Universal Soul]". Smith, "al-Risalah", p. 369.
84 Smith has: "perfect souls" which is imprecise. Smith, "al-Risalah", p. 369.
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health and their natural dispositions do not change by the corruption of illnesses and
the sickness of accidents (cilal al-acrad). So, the prophets become physicians of souls
and those who summon mankind to the health of natural religion (fi(rah).
As for sick souls (al-nufiis al-maridah) in this lower world, they have become
of [different] degrees. Some of them (bcfduhunif5 are influenced by the illness of
their residence [in this world only] a little.86 When the clouds of forgetfulness pound
on their minds, they occupy themselves with study. They seek [their] original health,
so their illness disappears with the simplest treatment and the clouds of their
forgetfulness are dissolved by the least recollection. Some of them study all their life
and occupy themselves with learning and rectification all their days, but they do not
understand anything because of the corruption of their natural dispositions, for when
the natural disposition has been corrupted, it is unable to receive the remedy. Some
of them remember and [then] forget, they perform spiritual exercises and humble
themselves and they find a little light and weak illumination. This contrast [between
souls] only appears as a result of the eagerness of souls for the world and their
absorption in it commensurate with their strength and their weakness, like the healthy
person when [he falls] sick and the sick person when he has become healthy. When
this knot is untied, souls will acknowledge the existence of the knowledge of spiritual
intuition and will be aware that they were cognizant in [their] original natural
disposition and were pure at the beginning of creation.
85
The Arabic text has the masculine plural instead of the feminine plural as the author writes "bcfduhum
ta'aththar bi marad...., wa daqq ghamam al-nisyan fi khawatirihim fa yashtaghlun bi tcfallum. Wa
vatlubiin al-sihhah al-asliyyah... Wa bctduhum vatcfallamun..." after he writes "Wa amma al-nufus al-
maridah fi hadhih al-dunyd al-dani'ah fasarat'aid mardtib'f. perhaps because he is thinking about human
beings (al-nas) instead of their sick souls (al-nufus al-maridah).
86 Smith has: "through infirmity due to their abode [i.e. in this world] have received a weak impression
[from Universal Soul]". Cf. Smith, "al-Risalah", p. 369.
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Their ignorance arose only because they were sick through their association with
this coarse body and their residence in this troubled abode and this dark place, and
they [the souls] do not seek (p. 109) through learning to create knowledge which is
non-existent, and to produce intelligence which is deficient, but rather [they seek] to
restore to it the original abundant knowledge and to eliminate the unexpected arrival
of sickness through their preoccupation with the adornment of the body, the
facilitating of its foundation and the arranging of its bases.
The father who loves and cares for his child, when he turns to looking after his
child, and occupies himself with his duties, he will forget all [other] affairs and will
content himself with one affair, that is the affair of the child. And the soul, because
of the strength of its passionate love and its pity, is occupied with this edifice [of the
body] and has busied itself with its welfare, with caring for it and with solicitude for
its interests. So the soul is submerged in the sea of nature because of its weakness
and its particularity. Then it needs learning throughout its life in order to search for
recollection of what it has forgotten and out of desire to find what it has lost.
Learning is nothing but the return of the soul to its [essential] substance and
bringing out what is contained in its inner self to actuality, seeking for perfection of
itself and the attainment of its happiness. When the souls are weak and are not rightly
guided to the reality of their essential nature, they cling to and take refuge in a
master who is affectionate and expert and they appeal for his succour, so that he will
help them in searching for their desire and what they hope for, like the sick person
who is ignorant of what will cure him but he knows that good health (al-sihhah al-
sharifah) is commendable and desirable, so he consults a compassionate physician
and exposes his condition to him and takes refuge with him, so that he will treat him
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and he will remove his sickness from him.
We have seen an calim fall sick with a particular disease, such as the head and
the breast, so his soul will avoid all [kinds of] knowledge and he will forget all that
he has learnt and it will become obscure to him and all that he has acquired in his
past life and his previous days will be hidden within his remembrance and
recollection. When he recovers, health will return to him, forgetfulness will be
removed from him and the soul will return to what it knows, so that it will recollect
what it has forgotten in the days of illness. Thus, we have learnt that [the branches
of) knowledge (culum) had not perished but were only forgotten.
There is a distinction in people between obliteration and forgetfulness. Verily,
obliteration is annihilation of engraving and impressions, and forgetfulness is the
obscuring of engraving. It is like the mists or clouds which veil the light of the sun
from the sight of those who look; it is not like the sunset which is the departure of
the sun from above the earth to [a position] below it. And the preoccupation of the
soul with learning is the removal of accidental sickness from the essential nature of
the soul, so that it may return to what it learned in [its] original natural disposition
and to [what it] understood in the primary state (p. 110) of purity (bad' al-taharah).
When you know the reason and the purpose of learning and the real nature and
substance of the soul, then know that the sick soul needs the [process] of learning
and to spend its life in acquiring [all kinds of] knowledge. As for the soul whose
sickness is insignificant, whose illness is weak, whose evil is slight, whose mist is
thin and whose natural disposition is sound, it has no need for more study and long
toil. Rather, very little consideration and reflection is enough because it will return
49
to its original [position] and will accept its beginning and its reality, and it will come
upon its hidden qualities. What was potential in it will become actual and what was
implanted within it will become an adornment to it. Its affair will be completed, its
condition will be perfected and it will know most things in the shortest time. Then
it will interpret what it knows in the right way, and it will become knowledgeable,
perfect and articulate, seeking light by approaching the Universal Soul (al-nafs al-
kulliyyah), which will overflow through reception of the individual soul and
becoming assimilated (tashabbihf1 with the original by means of passionate love.
And it will cut off the root of envy and the origin of hatred and will shun the vanities
and embellishments of this world. When it reaches this stage, it will become
knowledgeable and [attain] salvation and victory. And this is what all men desire.
1.8. Section Seven: On the reality of knowledge of spiritual intuition and the
reasons for acquiring it.
Know that the knowledge of spiritual intuition which is the diffusion of the light of
inspiration comes after it has been proportioned (taswiyah). As God Most High said:
By the soul, and the proportion and order given to it. (91:7)
This recourse is composed of three phases:
The first is the attainment of all [kinds of] knowledge, and the taking of the
greatest share of most of it.
87
The individual soul becomes assimilated with the Universal Soul and becomes the same in conduct and
manner of life. There is no distinction between them and also no difference. (See Rasa'il Ikhwan al-Safa.
Vol. 3, p. 274; cf. Farrukh, "Ikhwan al-Safa", (ed.) Sharif, op. cit., Vol. 1, pp. 296 - 297).
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The second is genuine spiritual exercise (riyadah) and true contemplation
(muraqabah). For the Prophet (P.B.U.H.) pointed (p. 111) to this truth and said:
To him who acts in accordance with what he knows, God bestows
knowledge of what he does not know.88
And he (P.B.U.H.) also said:
To him who worships God in sincerity for forty mornings, God makes
springs of wisdom appear from his heart on his tongue.89
The third is reflection. When the soul has studied and exercises itself with
knowledge [and] has then reflected on what it knows according to the conditions of
reflection, the door of the unseen world is opened to it, like the merchant who
disposes of his wealth according to the conditions of disposal, and the doors of profit
are opened to him. When he follows the wrong path, he will fall in the perils of loss.
And so when he who reflects, follows the right way, he will be one of those who are
possessed of intellect, and a window from the unseen world will be opened in his
heart, and he will become knowledgeable, perfect, judicious, inspired and victorious.
As he (P.B.U.H.) said:
To reflect for one hour is better than sixty years of devotion.90
We will enumerate the conditions of reflection in another treatise,91 since the
88
This Tradition is also cited by al-Ghazali in Ihya', Vol. 1, p. 71; Vol. 3, p. 13.
89 This Tradition is also cited by al-Ghazali in Arbcfin, p. 176 and cAwarif pp. 207 and 227.
90 This Tradition is also cited by al-Ghazali in Ihya', Vol. p. 423; see also al-Muhasibi on reflection in
Smith, Early., pp. 99f.
91 It is noteworthy that al-Ghazali also has extensive discussion on the conditions of reflection in the Ihya',
"Kitab al-Tafakkur", Vol. 4, pp. 423 - 447. But this reference to "another treatise" by the author of the
Risalah cannot indicate the Ihya' itself, because the Ihya' contains many books with different discussions.
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explanation of reflection and its particular circumstances and its true meaning is an
obscure matter which needs more elucidation and explanation by the help of God
Most High.
Now, we will end this treatise because these words are enough for those to
whom they are directed:-
For any to whom God giveth not light, there is no light. (24:40)
God is the Wali of those who believe and in Him we should put our trust. May
God bless our Lord Muhammad and his family and his companions and give them
peace. For God is our sufficiency. How excellent a protector is He. There is neither
might nor power save in God the Exalted, the Mighty and in Him is my confidence








This chapter will try to analyse the Risalah al-Laduniyyah which is normally attributed
to al-GhazalT. It will aim at drawing a comparison between this work and other writings
of al-GhazalT which can be confidently attributed to him in order to assess its
authenticity.
2.2. The contents of the Risalah
The contents of the Risalah are as follows:
(i) Introduction : The esoteric knowledge of spiritual intuition (al-ilm al-
ghaybTal-ladunT).
(a) The presentation of the hypothesis that the knowledge on which the select SufTs
and followers of the mystical path rely is unreliable.1
(b) The author's refutation of this hypothesis.
(ii) Section One : On the dignity of knowledge (al-ilm).2
(a) Definition of knowledge (cilm).
(b) Definition of the knower (calim).
1 Risalah, pp. 87 - 88; Trans. Risalah, pp. 8-11.
2 Risalah, pp. 88 - 90; Trans. Risalah, pp. 12 - 15.
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(c) Definition of what is known (maclum).
(d) The highest knowledge is the knowledge of tawhi d.
(e) Distinction between ignorance (jahl) and knowledge (cilm).
(f) Knowledge is an attribute (sifah) of the soul.
(iii) Section Two : On the explanation of the soul (nafs) and the human spirit
(al-rult al-insanl).3
(a) Creation of man.
(b) Definition of the faculties (quwwat) of the human soul.
(c) The rational soul (al-nafs al-nafiqah) is the true essence of man.
(d) Concept of the soul in the Qur'an and the Traditions.
(e) The relation of the soul (nafs) to the body (badan).
(iv) Section Three : On the types and divisions of knowledge (cilm).4
(a) The types of knowledge:
1) Revealed knowledge (al-ilm al-sharcl):
i. Knowledge of fundamentals (al-usul).
ii. Knowledge derived from these fundamentals.
2) Rational Knowledge (al-ilm al-caqlT):
i. Science of mathematics (al-riyad) and logic (al-manpq).
ii. Natural Science (al-cilm al-pbicT).
iii. Science of metaphysics.
3 Risalah, pp. 91 - 96; Trans. Risalah, pp. 15 - 25.
4 Risalah, pp. 96 - 101; Trans. Risalah, pp. 25 - 33.
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(v) Section Four : Knowledge of the SufTs.5
(a) Simple knowledge (cilm mufrad).
(b) Compound knowledge (cilm murakkab).
(c) Doctrine of the knowledge of SufTs.
(vi) Section Five : Explanation of the ways of acquiring [types of] knowledge
('culum).6
(a) Human learning (al-tacallum al-insanT).
i. Concept of learning (tcfallum).
ii. Concept of reflection (tafakkur).
iii. Distinction between learning and reflection.
(b) Divine learning (<al-tcfallum al-rabbanT).
1) Methods of divine learning:
i. Concept of revelation (wahy).
ii. Concept of inspiration (ilham).
2) Distinction between the state of being a Prophet (nubuwwah) and being
an Apostle (risalah).
3) Comparison between revelation and inspiration.
(vii) Section Six : Ranks of souls (nufus) in acquiring [types of] knowledge
('culum).7
(a) How the soul receives all types of knowledge.
5 Risalah, pp. 101 - 102; Trans. Risalah, pp. 34 - 35.
6 Risalah, pp. 102 - 107; Trans. Risalah, pp. 35 - 45.
7 Risalah, pp. 107 - 110: Trans. Risalah, pp. 45 - 50.
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(b) Ranks of the rational soul (al-nafs al-nafiqah).
(c) Degrees of infirm souls (al-nufus al-maridah).
(d) Reasons for infirm souls.
(e) Distinction between effacement (mahw) and forgetfulness (nisyan).
(f) Remedies for infirmity of souls.
(viii) Section Seven : On the reality (haqTqah) of the knowledge of spiritual
intuition (al-ilm al-ladunT) and the reason for acquiring it.8
(a) True meaning of the knowledge of spiritual intuition.
(b) Means of acquiring the knowledge of spiritual intuition.
2.3. Method of presentation and style
The author begins his work with the khujbat al-risalah9 (introduction to the treatise) in
the usual style of classical writers, including al-GhazalT himself in his works. In this
introduction, the author uses a technique of dialectic to explain his purpose in writing
his treatise. Thus, he presents arguments put forward against SufTsm and this gives him
the reason for writing the treatise which follows. The author of the Risalah writes:
That friend said, I want you to mention some of the degrees of the
religious sciences and how to verify this knowledge and to what you
yourself attribute it and how you can confirm its authenticity. Then I said
that the explanation of this request is very difficult, but I will start on its
introduction according to my state and in conformity with my time and
what occurs to my mind.10
8 Risalah, pp. 110 - 111; Trans. Risalah, pp. 50 - 52.
9 Risalah, pp. 87-88; Trans. Risalah, pp. 8 - 11.
10 Risalah, p. 88; Trans. Risalah, p. 11.
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The organization of the sub-titles seems unsystematic in terms of theme. But it is still
in some kind of logical arrangement because it answers the questions in the order in
which they are raised in the introduction. An indication of the thematic disjunction is
that Section One" which is directly connected with Sections Three12 and Five,13 should
not have been interrupted by Sections Two14 and Four15 which deal with the soul and
knowledge of spiritual intuition (al-cilm al-ladunT). However, there are no repetitions
in any of the discussions in this treatise and the development of most of the ideas from
the beginning to the end of the treatise is clear.
In the Risalah, the author uses the same method as many other classical SufT
writers,16 when he adduces Qur'anic verses or Traditions ofthe Prophet which are related
to the discussion.17 Sometimes the author of the Risalah uses a simple analogy to give
greater insight to his readers. He chooses plants for his images and illustrations. For
example, he applies the concept of growing plants to the process of learning, as he
writes:18
The learned [man] in giving information is like the farmer and the
learner in gaining profit is like the earth. The knowledge is in virtuality
is like the seed, and that which is in actuality is like the plant. When the
11 Risalah, pp. 88 -90; Trans. Risalah, pp. 12 - 15.
12 Risalah, pp. 96 - 101; Trans. Risalah, pp. 25 - 33.
13 Risalah,, pp. 102 - 107; Trans. Risalah, pp. 35 - 45.
14 Risalah, pp. 91 - 96; Trans. Risalah, pp. 15 - 25.
15 Risalah, pp. 101 - 102; Trans. Risalah, pp. 34 - 35.
16 Cf al-GhazalT in his IhyS, al-Arbcfin etc., al-Muhasibl, Bad' Man Anab ila Allah wa YalJh Adab al-Nufus,
(ed.) M. FathT al-Sayyid, Cairo, 1991; Q. Risalah', al-Lumd.
17 For a detailed discussion, see Chapter Two, 2.4. Scriptural aspects.
18 Risalah, p. 102; Trans. Risalah, p. 36.
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soul of the learner is perfected, it becomes like the tree which bears fruit
or like the jewel which emerges from the bottom of the sea.
And he also writes:
Knowledge is implanted at the root of the soul with virtuality (bi al-
quwwah), like the seed in the earth and the jewel in the bottom of the sea
or in the heart of the mind.
A similar wealth of imagery is also found in al-GhazalT's work. Both plants and
animals are used in his choice of images and illustrations.19 For example, he says in the
Ihya' that the stations attained by the seeker on the SufT path consist of knowledge,
feeling and action. Knowledge is like a tree, feeling like the branches and action like the
fruit.20
The author of the Risalah does not quote any sayings of Companions except those
of CA1T b. AbT Talib. There are at least three quotations attributed to him in this treatise
explaining the esoteric sciences.21 However, in al-Ghazall's treatises which we know to
be authentic, as for example Ihya1 and Kitab al-ArbcfTnJT Usui al-DTn, many quotations
of the sayings of the Companions can be found.22
The author cites several quotations without mentioning specific names from the
"mutasawwifah" (SufTs), the "mutakallimun" (scholastic theologians) or the "falasifah"
19 Smith, al-Ghazali: The Mystic, A Study ofLife and Personality ofAbu Hamid al-Tusi al-Ghazali, Together
with an Account ofHis Mystical Teachings and an Estimate ofHis Place in the History ofIslamic Mysticism,
London 1944, pp. 68 - 69. Hereafter referred to as "al-Ghazali".
20 Ihya1, Vol. 4, p. 55.
21 Risalah, p. 106; Trans. Risalah, pp. 32 - 44.
22 As can be found in most of al-GhazalT's works on SufTsm, e.g. the Ihya1, al-ArbcfTn etc., he quotes the
sayings of many figures including the Companions of the Prophet, such as Hudhayfah b. al-Yaman and Mucadh
b. Jabal,; the early SufTs, such as Sahl al-TustarT, al-Makkl etc. All the names are clearly stated by him.
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(philosophers) or he mentions only "btfduhum" (some of them) and "qila" (it is said).
Often his quotations do not appear to be exact verbal ones. For example, he writes "the
philosophers call this jewel-like substance the rational soul".23 Nevertheless, he does not
use these quotations as a proof for his view but rather he alludes to their opinions about
the subject matter.
Generally speaking, al-GhazalT's presentation and style of writing in the Ihya' is
more organized and systematic than that of the author of the Risalah. The former
presents his discussion in a way in which the reader can easily understand the subject,
particularly in the discussion of the soul, and not in the difficult way in which it is
treated in the Risalah,24 The difficulty of understanding the Risalah lies in the fact that
it uses large numbers of philosophical terms.25
On one occasion, the author criticizes the philosophers when he speaks about the
function of philosophical syllogisms as one of the means of gaining knowledge of
tawhid, but he does not give a detailed explanation. He writes:
They [the philosophers] place most of the terms in the wrong place. They
make use of such terms as substance (jawhar), accident (carad), evidence
(dalTl), inference (istidlal), proof (burhan) and argumentation (hujjah),
but the meaning of each of these terms differs for each group, so that the
philosophers denote by substance one thing, the Sufi's use it to denote
23 Risalah, pp. 9If; Trans. Risalah, pp. 15ff.
24 Smith, al-Ghazali, p. 67. Cf Carra de Vaux, Les penseurs de I'Islam, Vol. 4, Paris, 1923, p. 160.
25 Because the Risalah contains many philosophical terms which are identical with the common medieval
philosophical terms, especially, Neo-platonic ones. The way of writing in the Mishkat is quite similar to this
Risalah which also contains philosophical terms. But the authenticity of parts of the Mishkat is questionable
too. See Smith, "Risalah", pp. 178f; Watt, "A Forgery in al-Ghazall's Mishkat?", JRAS, Parts 1 and 2, (1949),
pp. 24 - 45; H. L. Yafeh, "Philosophical Terms as a Criterion of the Authenticity in the Writings of al-
GhazalT", S.I., (25), p. 112. For a discussion of these philosophical terms see Chapter Two, 2.5. Cosmology.
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another, the scholastic theologians something else...26
Al-GhazalT himself gives the same opinion for the above matter where he writes:
Nothing in the logical sciences has anything to do with religion by the
way of negation and affirmation. On the contrary, they are the study of
the methods of proofs, of syllogisms... There is nothing in this which
must be rejected. On the contrary, it is the sort of thing mentioned by
scholastic theologians and the partisans of reasoning (ahl al-nazar) in
connection with the proofs they use. The philosophers differ from them
only in modes of expression and technical terms and in a greater
refinement in definitions and subdivisions... To be sure, the philosophers
themselves are guilty of a kind of injustice in the case of this science of
logic. Since in logic they bring together, for apodeictic demonstration (//'
al-burhan), conditions known to lead undoubtedly to sure and certain
knowledge. But when [they] finally come to discuss purpose on religion,
they cannot satisfy those conditions, but rather are extremely slipshod in
applying them. Moreover logic may be studied by one who will think it
a fine thing and regard it as very clear. Consequently he will think that
the instances ofunbelief related from the philosophers are backed up by
demonstrations such as those set forth in logic. Therefore he will rush
into unbelief even before reaching the metaphysical sciences (al-culum
al-ilahiyyah). Hence this evil may also befall the student of logic.27
In the Risalah, the author also mentions two books which he hopes to compose after
al-Risalah al-Laduniyyah. He does not, however, mention their titles. He writes:
Their knowledge comprises the [mystic] state (al-hal), spiritual condition
and audition (al-waqt wa aI-sam if), ecstacy (wajd), longing (shawq),
intoxication (sukr), sobriety (sahw), affirmation (ithbat) and effacement
(mahw), poverty (faqr)and annihilation (fana"), saintship (wilayah) and
intention (iradah), [the position of] the shaykh and the disciple and what
belongs to their states with additional things (zawa'id), characteristics
(awsaf) and stations. We will discuss these three types of knowledge in
a special book, if God Most High wills.28
26 Risalah, pp. 96 - 97; Trans. Risalah, p. 26.
27 Munqidh, p. 49; McCarthy, Freedom and Fulfillment: An Annotated Translation of al-Ghazali's al-
Munqidh min al-Dalal and Other Relevent Works ofal-Ghazali, Boston, 1980, pp. 74 - 75, sees. 43 - 44.
28 See Risalah, p. 101; Trans. Risalah, p. 34.
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And:
We will enumerate the conditions of reflection (al-tafakkur) in another
treatise, since the explanation of reflection and its particular
circumstances and its true meaning is an obscure matter which needs
more elucidation and interpretation by the help of God Most High.29
These statements seem to indicate that the author intends to compose another work
on mystical states (al-hal) and on the elaboration of reflection (al-tafakkur). Al-GhazalT
himself in Ihya' gives extensive discussions on the mystical state (hal), samif, shawq,
faqr, the characteristics of the teacher and the disciple and also on tafakkur.20 Similar
discussions on the mystical state, wajd, shawq, sukr, sahw,fana' and the position of the
disciple can be found in pseudo al-Ghazali's Jamf al-Haqa'iq bi TajrTd al-cAla'iq that
will be discussed below.31
The author also says indirectly that he has mentioned Divine names (asmS al-husna)
from which may be inferred that he has written a work on this subject:
...and also His [God Most High] Essential attributes which are numbered
with the Divine names as has already been discussed (cala al-wajh al-
madhkur).32
According to Brockelmann, al-QushayrT wrote a work entitled Sharh Asma' Allah
29 Risalah, p. Ill; Trans. Risalah, pp. 51 - 52.
30 Cf Ihya', "Kitab Adab al-Sami wa al-Wajd", Vol. 2, pp. 264 - 305; "Kitab al-Mahabbah wa al-Shawq wa
al-Uns wa al-Rida", Vol. 4, pp. 322ff; "Kitab al-Faqr wa al-Zuhd", Vol. 4, pp. 190ff; "FTAdab al-Mutcfallim
wa al-Mitallim", Vol. 1, pp. 48ff; "Kitab al-Tafakkur", Vol. 4, pp. 423 - 447.
31 Jamb, Chapter Five: On longing (al-Shawq), (ibid., pp. llf), Chapter Ten: On Characteristics of the
disciple, (ibid.. pp. 29f), Chapter Thirteen: On elucidation of the state, the station and their distinctions, (ibid..
p. 48), Section: On annihilation (al-fanar) and subsistence (al-baqar), (ibid., p. 50), Section: On ecstacy (al-
wajd) and rapture (al-ghalabah), (ibid.. p. 51).
32 Risalah, p. 96; Trans. Risalah, p. 26.
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al-Husna,33 It is possible that the author of the Risalah is referring here to this work. This
statement may also refer to the work Maqsad al-Asnafi Shark Asma' Allah al-Husna
which was written by al-GhazalT. The author, however, does not mention any actual
titles of books written by al-GhazalT as the latter usually does in his writings.34
2.4. Scriptural aspects
A careful study of the Risalah shows that the author gives his views and ideas by making
great use of passages and phrases from the Qur'an. In fact, this method of citation can
be found in most of the classical treatises concerning SufTsm. Al-GhazalT himself
makes extensive use of the Qur'an in his works.
The Risalah contains twenty three quotations of Qur'anic verses. Almost all of them
are introduced by the words "He said" and "God Most High said". However, sometimes
there is no indication that the words are quotations of Qur'anic verses.35 This use of
Qur'anic verses is aimed at corroborating many of the ideas and views which are
discussed in the treatise. They are used regularly and sometimes followed by much more
"GAL, Vol. l,p. 557.
34 For example, al-GhazalT writes in his Munqidh:
My present aim is not to show the wrongness of their doctrine, for I have already done that:
(1) in my book al-Muslazhiri; (2) in my book Hujjat al-Haqq, an answer to some of their
arguments proposed to me in Baghdad; (3) in my book Mufassal al-Khilaf, which contains
twelve sections, and is a reply to arguments proposed to me in Hamadhan; (4) in my book
al-Darj al-Marqum bi al-Jadawil, which deals with some feeble arguments of theirs
proposed to me in Tus; (5) in my book al-Qisfas al-Mustaqim, an independent work aimed
at explaining the scale for weighing knowledge and showing that he who fully understands
it has no need of an infallible Imam.
Munqidh, pp. 65 - 66; cf. McCarthy, op. cit., p. 88, sec. 76.
35 For example see Risalah, p. 95; Trans. Risalah, p. 25. C. 18:46 has been used. But it has been quoted in a
slightly different way from the Qur'anic text. It states "al-mal wa al-banTn zTnat al-hayat al-dunya" whereas
in the Qur'an it says ".... wa al-banun ....".
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explanation after the author has quoted the passage. Al-GhazalT himself used the same
method as can be found in almost all of his treatises. He also introduces his Qur'anic
verses by the words "He said" and "God Most High said"36 and sometimes there is also
no indication that the words are citations of Qur'anic verses.37
In addition to the Qur'an, the author relies heavily for his evidence on the Traditions.
There are seventeen Traditions of the Prophet in this treatise. Many of these Traditions
cannot be traced in the canonical hadith collections. However, most of them are used
or quoted or explained by other outstanding SufTs figures including al-Ghazall
himself.38
As has been mentioned earlier,39 the author cites three quotations from CA1T b. AbT
Talib. The latter has an important role in the development of SufTsm, since he was the
one of the Companions from whom a long chain (silsilah) of spiritual relationship is
traced and he forms a spiritual link between the SufT disciples and the Prophet.40 In the
36 For example see Ihya', Vol. 1, pp. 5ff.
37 For example al-GhazalT writes:
Praise be to God who consolidates His servants through His Prophet, the Messenger
(P.B.U.H.) and His Book, "No falsehood can approach it from before or behind it: It is sent
down by One Full of Wisdom, Worthy of all Praise" (41:42). See Ihya!, Kitab adab tilawat
al-Qur'an, Vol. 1, p. 272.
38 For example, see Risalah, pp. 89, 92, 94, 97, 105, 111; Trans. Risalah, pp. 13, 18, 22, 27, 41,51.
39 Cf. Chapter Two, 2.3. Method of presentation and style.
40 It is noteworthy that an indispensable element in SufT organization is the spiritual master (shaykh), around
whom disciples gather, and from whom disciples receive the spiritual relationship through a silsilah which is
ultimately derived from the Prophet himself. In almost all SufT organizations, it can be seen that the silsilah
is always traced back to the Companions, especially CA1T. Cf. William Stoddart, Sufism: The Mystical
Doctrines and Methods ofIslam, Thorsons, 1976, p. 56; cf. also, Martin Lings, A Sufi Saint ofthe Twentieth
Century, London, 1971, pp. 332 - 333; al-NabhanT, Jamf Karamat al-Awliya', Vol. 1, (ed.) I. TJtwah Twad,
Beirut, 1991, pp. 154 - 156; S. A. W. Bukhari, "Scholasticism, Mysticism in Islam", IR, July - August, 1969,
p. 26.
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Risalah, the author writes the name ofcAll together with the formulae "may God honour
his face" and "may God be pleased with him".41 Al-GhazalT also uses the same phrase
for CA1T. Sometimes he writes "may God be pleased with him" and sometimes he writes
"may God honour his face".42
2.5. Fundamental ideas of the Risalah
2.5.1. Defence of the knowledge of spiritual intuition (al-ilm al-ladunT)
The author of the Risalah uses the technique of dialectic by first presenting the
hypothesis that esoteric knowledge is unreliable. He writes that a person who rejects
esoteric knowledge will say that religious knowledge (al-ilm al-shafiyyah) consists
only ofknowledge ofjurisprudence (al-fiqh), the exegesis (al-tafsTr) of the Book of God
and scholastic theology (al-kalam) and that knowledge can only be attained by learning
(tacallum) and study (tafaqquh).43 Such an argument implies that religious knowledge
is limited to jurisprudence, exegesis and scholastic theology. He mentions writers of
exegesis including al-QushayrT and al-SulamT. But he states that al-QushayrT as an
author for exoteric work, rather than a writer for esoteric work.44 In fact, al-GhazalT is
mentioned as being influenced by al-QushayrT and al-SulamT in his views on the
41 Risalah, p. 106; Trans. Risalah, pp. 43 - 44.
42 For example see Ihya1 Vol. 3, pp. 19, 86.
43 Risalah, pp. 87 - 88; Trans. Risalah, pp. 8 - 11.
44 Risalah, p. 88; Trans. Risalah, p. 10.
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doctrines of the Sufis.45
2.5.2. Views on the soul
Al-GhazalT, in his Ihya1, mentions that he does not wish to enter further into the subject
of the heart (qalb), spirit (ruh) and soul (nafs). His opinion is based on two reasons:
(i) the question belongs to speculative science rather than practical science.
He says that the practice of life requires consideration of the qualities of
the heart, not of its essence;
(ii) it is connected with the question of the spirit on which the Prophet kept
silent.46
Nevertheless, he devotes one book of the Ihya', namely Kitab Shark cAja'ib al-Qalb to
discussing the matters ofthe heart, the spirit, the soul and the intellect.47 Al-Ghazall also
devotes his Mishkat to a discussion about the human soul.48
Al-GhazalT explains his doctrine of the heart (qalb) by explaining that it has two
meanings. According to him, the first meaning of the heart is:
It is the special flesh, pinelike in shape, positioned in the left side of the
45 Al-QushayrT's Risalah seems to have provided a key precedent for the IhySs fusion of the Law and SufTsm,
for example: "Every Law unsupported by mystical truth is unacceptable; likewise every mystical truth
unsupported by the Law". See Ihya\ Vol. 1, p. 296; cf Al-GhazalT, the Remembrance of Death and the
Afterlife. Kitab Dhikr al-Mawt wa-ma bcfdahu. Book XL ofthe Revival ofthe Religious Sciences, (tr.) T. J.
Winter, Cambridge, 1989, pp. xix - xx, xxviii - xxix. And as for al-SulamT's influence on al-GhazalT, for
example see al-SulamT's Kitab Adab al-Suhbah, (ed.) M.J. Kister, Jerusalem, 1954, pp. 2-5\cf Yafeh, op.
cit., p. 333, no. 26.
46 IhyS, Vol. 3, p. 3; ibid., Vol. 1, p. 5; cf. R. J. McCarthy, op. cit, "Appendix V, p. 365; D. B. Macdonald,
"The Development of the Idea of Spirit in Islam", Acta Orientalia, Vol. 9, (1930-1932), p. 315; Macdonald,
The Religious Attitude and Life in Islam, Chicago, 1909, 224. Hereafter referred to as Religious.
47 Ihya', Vol. 3, pp. 2ff.
48 See Mishkat, pp. 143f.
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breast and has within it a hollow cavity. In that cavity, there is black
blood which is the source and origin of the spirit (ruh). This kind of
heart is found in beasts, and it is even found in a dead body. It is the
subject studied by medical doctors.49
Concerning the other two terms, spirit (ruh) and soul (nafs), he says that the
spirit and the soul also have two meanings. The first meaning of the spirit is:
It is a subtle substance, the source of which is the cavity of the
corporeal heart and it spreads by means of the arteries to the other
parts of the body... Its coursing is in the body, and the flowing of the
lights of life and the five senses from it to the limbs resembles the
emanation of light from a lamp which is rotated in the corners of a
house. It does not reach a part of the house but that is lit by it. Life
is comparable to the light occuring on the walls, and the spirit is
analogous to the lamp.50
The first meaning of the soul is:
It is the thing which unites power of anger and sensual desire in
man... This usage prevails among the Sufis, for they mean by the soul
the seat of the blameworthy characteristics [which man must fight
against].51
While the author of the Risalah refers to the heart as a pine-cone shape in the
breast, his account of the animal spirit corresponds closely to that of al-Ghazali's first
meaning of the heart, the spirit and the soul, when he says:
The Sufis call the animal spirit, a soul... By this word they indicated
only the faculty of sensual desire and anger.52
49
Ihya', Vol. 3, p. 3; cf McCarthy, op. cit., Appendix V, p. 365, sec. 8.
50 Ihya', Vol. 3, pp. 3-4\ cf. McCarthy, op. cit., Appendix V, p. 366, sec. 10.
51 Ihya', Vol. 3, p. 4; cf. McCarthy, op. cit., Appendix V, p. 366, sec. 12; Q. Risalah, pp. 103ff; Kashf p.
196; see also E.E. Calverly, "Nafs", E.I. (2), Vol. 7, p. 882; Macdonald, Religious, pp. 224, 229.
52 Risalah, p. 92; Trans. Risalah, p. 17.
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They both use the same Tradition:
The greatest of your enemies is your soul.53
The author of the Risalah also states:
The animal soul is a subtle body (Jism lafi~f).5A It is like a lamp which has
been lit and placed in the glass of the heart. I [the author] mean that pine-
cone shape which is suspended in the breast. And life is that which
illuminates the lamp, ...This spirit is to be found in all animals... This
soul is not rightly guided to knowledge and does not know the way ofthe
creature and nor what is due to the Creator. It is merely a servant, a
captive which dies with the death of the body.55
The author of the Risalah also discusses the vegetative and animal souls:
I [the author] do not mean by the soul the faculty which seeks
nourishment, nor the faculty which is aroused to lust and anger nor the
faculty which resides in the heart, producing life, and making sensation
manifest and bringing about movement from the heart to all the limbs.
For this faculty is called the animal soul, and sensation, movement, lust
and anger are among its troops. And that faculty which seeks
nourishment which resides in the liver (kabd) with its outflow is called
natural soul and digestion and disposal are among its attributes.56
This kind of view is equivalent to al-GhazalT's opinion, since he writes:
Man is in a rank between beasts and Angels, for man, in so far as he
feeds and procreates, is a plant; and in so far as he senses and moves
voluntarily, he is an animal.57
53 See Chapter One, p. 10, no. 27. See Risalah, p. 92; Trans. Risalah, p. 10; cf IkyS, Vol. 3. p. 4.
54 The Sufis tend to identify the soul (nafs) as the animal soul and the heart as has been mentioned earlier as
the one which perceives the truth and knowledge of God. That is why they assert that the soul is corporeal.
Cf. Q. Risalah, p. 103; Kashf p. 196.
55 Risalah, p. 92; Trans. Risalah, pp. 18 - 19.
56 Risalah, p. 91; Trans. Risalah, p. 16.
57 Ihya', Vol. 3, p. 9; cf. McCarthy, op. cit., Appendix V, p. 375, sec. 36.
67
and:
The heart has two sorts of soldiers, one seen by the eyes, and one seen
only by the inner eyes... The heart's soldiers visible to the eye are hand,
foot, eye, ear, tongue and the other organs, exterior and interior. For they
all serve the heart and are subject to it. They were created with a natural
disposition for obeying the heart...In the heart are created lusts which it
needs... anger, by which it repels destructive things and take revenge
upon enemies.
The second expression of the heart in al-GhazalT's opinion is:
It is subtle (lafFfah), divine {rabbaniyyah) and spiritual and it is the
essence of a man. In man, it is what perceives, knows, is aware, is
spoken to, punishes, blames and is responsible. It has a connection with
the corporeal heart, and the minds of most men have been baffled in
trying to grasp the mode of the connection... It [the heart] is like a king
and the soldiers are like servants and helpers.59
Concerning spirit and soul, al-GhazalT identifies the second meaning of them with
this kind of heart.60 The heart, in the sense in which al-GhazalT and other SufTs use the
term, really represents the whole human personality in relation to this world and world
to come. Al-GhazalT writes:
It is the heart which enables man to attain to knowledge of God, to draw
near Him, to work for Him and labour towards Him. It is the heart which
rejoices in proximity to Him and prospers when man has purified it and
it is the heart which is disappointed and miserable when man has defiled
and corrupted it...61 The heart is the recipient ofknowledge of God, given
earlier to the prophets which does not come from revelation (al-wahy),
and which is also given to the saints through the process of a direct
enlightening (ishraq al-nur) of their hearts, who have been purified to
58 Ihya', Vol. 3, pp. 5-6: cf. McCarthy, op. cit., Appendix V, pp. 368 - 369, sees. 17 - 19.
59 Ihya\ Vol. 3, p. 3; cf. McCarthy, op. cit., Appendix V, p. 365, sec. 9; cf. also cAbd Amr aI-Acsam, al-
Faylasufal-Ghazali, Beirut, 1981, p. 110.
60 lhyS, Vol. 3, pp. 2 - 3; cf McCarthy, op. cit., Appendix V, p. 365, sec. 9.
61 See IhyS, Vol. 3, p. 2; cf. McCarthy, op. cit., Appendix V, p. 364, sec. 3; Munqidh, pp. 226 - 221.
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receive it.62
The second meaning of spirit and soul by al-Ghazali apparently expresses much
the same knowing and perceiving subtlety of the heart.63 Yet his commentator, al-
Sayyid al-Zabidi, remarks that these meanings of heart, spirit and soul are called
rational soul (al-nafs al-na{iqah),M a term which has been used by the philosophers,
and is also used by the author of the Risalah,65
The concept of the rational soul of the author of the Risalah also corresponds
closely to the concept of the heart of al-Ghazali. He says:
The soul (nafs) accepts all branches of knowledge and does not grow
weary of receiving abstract images.., This jewel-like substance is the
leader of the spirit and the commander of the faculties and all serve
it and comply with its command...66 and it does not die with the death
of a man's body.67
The difference between the Risalah and al-Ghazali's other works in Sufism can be
seen in the use of the terms "heart" and "rational soul"; for the latter follows the
Sufis by using the word "heart" and the former follows the philosophers by using the
word "rational soul" which has also been used regularly by al-Ghazali in his
philosophical works such as the Tahafut.68 However, the author of the Risalah does
62
Ihya', Vol. 3, pp. 2, 17; cf Jawahir, p. 14; see also Smith, Early, pp. 271 - 272; Macdonald, Religious,
p. 222.
63 Ihya', Vol. 3, pp. 3-4; cf. also al-Acsam, op. cit., p. 110.
64 Al-ZabTdT, Ithaf Vol. 7, p. 202.
65 See 2.5.2 below.
66 Risalah, p. 91; Trans. Risalah, p. 16.
67 Risalah, pp. 93, 94; Trans. Risalah, pp. 20, 22.
68 Tahafut, p. 209; cf. also Tahafut [Kamali], p. p. 218.
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not identify his rational soul with the intellect (caql) as the philosophers do,69 and
according to him, "the heart, the spirit, the soul at rest (al-nafs al-mutma'innah) and
the spirit of the command of God (al-ruh al-amri) are all names for the rational
soul".70
Al-Ghazali also gives a similar meaning for the spirit without mentioning the
rational soul when he writes:
The second meaning of the spirit... is what is explained about the
second meaning of the heart. It is also what God Most High meant by
His utterance: _"Say: The spirit [cometh] by command of my God
(al-ruh al-amri)"11... When the heart is tranquil under the command
of God and free from agitation because of the opposition of the lusts,
it is called the soul at rest.72
Al-Ghazali asserts:
There is in the [human] soul a divine command (amr) - as God Most
High has said: "Say: The spirit [cometh] by command of my God".
It claims for itself lordship (al-rubiibiyyah) and loves mastery and
superiority and being favored and monopolizing all matters and sole
leadership and escape from the noose of servitude and lowliness and
it desires familiarity with all [types of] knowledge - indeed it claims
for itself knowledge (cilm) and gnosis (macrifah) and the
comprehension of the essences of things: it rejoices when it is linked
with learning and it grieves when it is linked with ignorance.73
69
Similarly, Ibn al-cArabi whose Risalah fi Mcfani al-Nafs wa al-Ruh contains several passages similar
to those in al-Risalah al-Laduniyyah, does not also identify his rational soul with the intellect, as the
rational soul, he says, is identical with neither the intellect nor the body, although intellect is one of its
subordinate ^powers" (quwa) and although, during its association with the body, it functions through it. (Cf.
Ibn al-cArabi, op. cit., p. 153).
70 See Risalah, pp. 91 - 92; Trans. Risalah, pp. 16 - 17.
71 C. 17:86.
72 Ihya', Vol. 3, pp. 3-4; cf. McCarthy, op. cit., Appendix V, p. 366, sees. 11-12.
73 Ihya', Vol. 3, p. 10; cf. McCarthy, op. cit., Appendix V, p. 377, sec. 41.
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And he also says that "the heart's mount is simply the body and its provisions
knowledge".74 This view from al-Ghazali resembles the opinion of the author of the
Risalah who presents it with more explanation. The latter says that this rational soul
is a jewel-like substance belonging to the world of the command of God (min 'amr
Allah),75 which is a Divine Force (al-quwwah al-ilahiyyah) like other simple jewel¬
like substances such as the First Intellect (al-caql al-awwaf), the Tablet (al-lawh) and
the Pen (al-qalam).7b According to him, the soul is derived from this Divine Force
which is not subject to change and death77 and when the body dies, it will leave the
body and then just wait to return to the body on the day of Resurrection.78
By using the method of analogy, the author of the Risalah gives a quite similar
view and quotes the same Qur'anic verses with al-Ghazali. He explains:
When God associated (adaf) the spirit with His command {amr) and
sometimes with His loftiness {cizzatih)79... God Most High is too Lofty
to bring a body or an accident into association with Himself because
of their lowliness and their liability to change and the rapidity of their
cessation and corruption.80 ...Since this soul is from the Command of
74
lhya', Vol. 3, p. 5; cf. McCarthy, op. cit., Appendix V, p. 369. sec. 18.
75 See the same Qur'anic verse (C. 17:85) which is cited by the author of the Risalah, p. 93. It resembles
Ibn al-cArabfs view. See Ibn al-cArabi, op. cit., p. 154f, see also, H. S. Nyberg, Kleinere Schriften des
Ibn al-cArabi, Leiden, 1919, pp. 95 - 96; E.E. Calverley, "Nafs", p. 882.
76 These three terms will be discussed later, See Chapter Two, 2.4. Cosmology.
77 The author of the Risalah, p. 94, uses the Traditions as evidence that the soul is immortal, "The spirits
are like troops assembled", (Sunan Abi Dawud, Kitdb al-adab, no. 4834, Vol. 4, p. 359), and "The spirits
of the martyrs are in the crops of green birds", (Ibid, Bab ft fadl al-shahadah, (864), no. 2520, Vol. 3, p.
22).
78 See C.89:28, which states: "Come back thou to thy Lord". See Risalah, p. 93; Trans. Risalah, p. 20.
79 Risalah, pp. 93 - 94; Trans. Risalah, p 21, where he quotes three Qur'anic verses C.15:29, 17:85, 66:12.
80 Risalah, p. 94; Trans. Risalah, p. 21.
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Creator Most High, it is in the body like a stranger, and its direction
is towards its source and its place of return... This substance ...does
not dwell in any locus, and the body is not the locus of the soul nor
it is the abode of the heart. On the contrary, the body is the instrument
of the spirit and the implement of the heart and the vehicle of the
soul.81
And al-Ghazali writes:
...All created things stand in relation (mansubah) to God but the
relation [of the heart] is nobler than that of any of the other organs.
To God belong both the creation and the command, but the command
is greater than the creation. This [is] the precious jewel like substance
which carries the trust of God and which antedates the Heavens, the
earth and the mountains, since [when it was offered to them] they
refused its burden and feared to receive it because of the world of
command (calam al-amr). This should not be taken to mean that the
spirits are eternal, as he who holds that the spirits are eternal is a
blind fool who does not know what he says. Because this is beyond
the scope of our subject, let us desist from its discussion. What is
intended here is to show that this spiritual substance (lafifah) is the
driving forces which presses toward God, because it has proceeded
from the command of the Lord. It came from God and to God it
returns. As to the body it is only the vehicle which [that spiritual
substance] occupies and through which it accomplishes its work. The
body serves the same purpose for it on the path of God...82
In the association of the soul with the body, the author of the Risalah maintains
that the only difference between- the soul and the body as to corporeality is that the
body is "a coarse body (jism kathif)" and the soul is "a subtle body (Jism lafif)"
which is according to him, the general position of the scholastic theologians,83 while
he follows the philosophers and like al-Ghazali, denies its corporeality and prefers
81
Risalah, p. 95; Trans. Risalah, pp. 23.
82 Ihya', Vol. 1, pp. 54 - 55; cf. Faris, The Book ofKnowledge; Being a Translation with Notes of the Kitab
al-llm of al-Ghazzali's Ihya' Ulum al-Din, Lahore, 1958, p. 142. (Hereafter referred to as Book of
Knowledge).
83 Risalah, p. 92; Trans. Risalah, p. 18.
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to call it "a simple jewel-like substance (jawhar mufrad)".M On the other hand, al-
Ghazali prefers to call it "subtle (al-lafi/ah)",85
Al-Ghazali, like other Sufis, believes in the inner sight, and he cites the
Qur'anic verse:
Whatsoever mercy God opens to men, none can withhold. (35:2).
He holds:
This mercy is freely given by virtue of goodness and generosity on the
part of God Most High - Praised be He - and is not withheld from
anyone. But it appears only in hearts putting themselves in the way of
the gusts of God Most High's mercy86... As that man sees two things
with his two eyes at one events, likewise the heart might be a channel
(majran) for two things as the Prophet P.B.U.H. says: "There is not
a servant but that he has four eyes, two eyes in his head for seeing his
worldly matters, two eyes in his heart for seeing his religious
matters.87
The author of the Risalah also writes of the eye of the heart. He believes that
the inward eye alone can see that which is beyond thought when it is closed to all
other outward eyes. When God unveils what is hidden from the outward eyes, the
inward eye can comprehend the unseen world and receive knowledge of reality from
God which the author of the Risalah called the knowledge of spiritual inspiration (al-
cilm al-laduni).88
84
Risalah, pp. 91, 92; Trans. Risalah, pp. 15, 18; Cf. Ihya', Vol. 3, pp. 3f; Kimiya, pp. 33f.
85 Ihya', Vol. 3, pp. 3-4.
86 Ihya', Vol. 3, p. 9; cf. McCarthy, op. cit., Appendix V, p. 374, sec. 34.
87 Ihya', Vol. 3, p. 44; cf. Mishkat, p. 12.
88 Risalah, p. 94; Trans. Risalah, p. 22; cf. al-Muhasibi, Rfayah, p. 91.
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Like al-Ghazair, the author of the Risalah regards that human soul as the Tablet (al¬
lowh) for knowledge.89 He also holds that the soul has its original purity as the latter
writes:
That knowledge is embedded firmly in all human souls and all of them
are receptive to all types of knowledge... The rational soul...is prepared
to receive intelligible images from it, by the force of its original purity.90
And the former also writes:
Otherwise each heart has a sound natural disposition (fijrah salihah) to
know the truths (li macrifat al-haqa'iq) because it is a noble divine
command (amr rabbani sharif) which, through this peculiarity and
nobility, is different from any other worldly jewel-like substances
(Jawahir)... Those responsibilities [to know the truth] are mafifah and
tawhTd and the heart of each man is ready to bear responsibility and
naturally it has ability for that.91
The author of the Risalah, however, is quite different from al-GhazalT when the
former, like Plotinus, who is followed by al-Junayd, holds that the soul "is qualified for
enlightenment by the Universal Soul (al-nafs al-kulliyyah)" as it comes from this
Universal Soul.92 It is prepared to receive what it has learned in its original natural
disposition and what it has understood in its primary purity (bad' al-pharah). However,
this soul sometimes forgets its eternal knowledge during its temporary association with
the lower world and when it experiences sickness. Nevertheless, he claims that some
89 Risalah, pp. 90, 106; Trans. Risalah, pp. 14, 44; cf. Ihya\ Vol. 1, p. 13.
90 Risalah, pp. 107 - 108; Trans. Risalah, pp. 45 - 46.
91 Ihya', Vol. 3, p. 14.
92 Risalah, p. 108; Trans. Risalah, p. 46. Plotinus writes:
The soul running away like a naughty child, it descends to the material world" and
"embraces matter" and "soul is ftom mind and shares in reason with him and thus has
virtue.
See Enneads, i.2.7. p. 35; iv.3.8. p. 267; cf. F. Rahman, Prophecy in Islam, Philosophy and Orthodoxy,
London, 1958, p. 19.
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souls, like those of prophets, never forget their knowledge and never experience that
sickness which befalls other souls.93
On the subject of the condition of the soul, the author of the Risalah also has a
different view from al-Ghazall, and his view corresponds with that of Plotinus. He
mentions that the soul has two groups: the first group are sound souls (al-nufus al-
sahThah) which remain in their original health and receive revelation (wahy) and
inspiration (ilham), manifest miracles and are never influenced by the lower world. They
are the "prophetic souls" which become the physicians of souls.94
The second group are sick souls (al-nufus al-maridah) which have different degrees:
a. Sick souls because of illness due to this lower world, but they can
achieve their original health through study and a little recollection.
b. Sick souls because of eagerness for and absorption in the world and they
find only a little light. They learn throughout their life in order to restore
the original abundant knowledge and to eliminate the unexpected arrival
of sickness.95
c. Sick souls because of the corruption of their natural disposition, which
are unable to receive remedy and learning and rectification cannot be
used to correct them.96
93 Risalah, p. 108; Trans. Risalah, pp. 46 - 47.
94 Risalah, p. 108; Trans. Risalah, p. 47. Al-jTl i names this type of soul as the "perfect man (al-insan al-
kamil)". See cAbd al-Karlm al-Jilw al-lnsan al-Kamil, Cairo, 1334, p. 96, 131 f.
95 Risalah, pp. 108 - 109; Trans. Risalah, pp. 47 - 48.
99 Risalah, p. 108; Trans. Risalah, p. 47.
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In al-Ghazall's discussion on the sickness of the soul, he gives different views
compared to the author of the Risalah. According to him, the heart has five obstacles in
gaining the truth, as below:97
a. A natural defect of the heart as the heart of a child.
b. Impurities of sins owing to lusts (shahawat).
c. When the heart is diverted to worldly matters, the brightness of truth is
not reflected in it owing to the object of enquiry not being directed
towards it although it is pure and clean.
d. When the heart is veiled by its lusts so that it cannot gain the truth.
e. When the heart is full of ignorance (jahl).
Al-GhazalT and the author of the Risalah assert that, when all these sicknesses are
cured, the soul will acknowledge the existence of the knowledge of spiritual intuition
(al-ilm al-laduni) and will be aware that they were cognizant in their original natural
disposition and were pure at the beginning of creation.98
2.5.3. Cosmology
A careful study of the Risalah shows that philosophical terms are found scattered
throughout it to elaborate the author's fundamental ideas, especially in his explanation
of the relationship between God, intellect and soul.
97 Ihya1, Vol. 3, pp. 13-14.
98 Risalah, p. 108; Trans. Risalah, p. 47; Ihya\ Vol. 3, p. 14 - 15.
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The order of creations begins with the Creator." It seems that the author accepts
the doctrine of creation in terms of a modified form of the emanation theory of
philosophers like al-Farabi.100 Although this is not stated specifically, the author
emphasises that the communication of knowledge to the soul is by "emanation" ifayd)
[or its derivative "ifadah"] and "radiation" (ishraq).m
In the author's cosmological structure, the next being seems to be the First
Intellect (al-aql al-awwal). This is a term used by al-Farabi in his philosophy.102
However, the author only uses this philosophical term twice in the Risalah. Instead,
he frequently refers to the Universal Intellect (al-caql al-kulli) and this term is
certainly synonymous with the First Intellect.103
The author then refers to the Prime Universal Soul (al-nafs al-kulliyyah al-ulct)
which he describes as "[present] in the incorporeal, prime, pure substances in relation
99
Muslim philosophers use the word al-Bari, the Maker, the One, the Unique and One in every respect
which has no partner and no peer. Cf. Ikhwan al-Safa, Rasa'il Ikhwan al-Safa, Vol. 1, p. 189, Vol. 2, pp.
107, 108ff; O. A. Farrukh, "Ikhwan al-Safa", in (ed.) Sharif, op. cit., Vol. 1, p. 294; Sharif, "Greek
Thought", in (ed.) Sharif, op. cit., Vol. 1, p. 12.
"Hl
In Islamic philosophical tradition itself, al-Farabi seems to have been the first to present a systematic
treatment of the hierarchy of beings in terms of a hierarchy of intelligences and souls and their emanation
(fayd) from the Creator. Cf. S.H. Nasr, An Introduction to Islamic Cosmological Doctrines, Cambridge,
1964, see chapters 12 - 14; Bakar, op. cit., p. 95 ; see also l.R. Netton, Allah Transcendent, Studies in the
Structure and Semiotics of Islamic Philosophy, Theology and Cosmology, Surrey, 1994, pp. 114ff.
101 Risalah, pp. 104, 105; Trans. Risalah, pp. 38, 42.
102 Al-Farabi, Fusul al-Madani (Aphorisms of the Statesman), (ed. and tr.) D.M. Dunlop, Cambridge, 1961,
p. 42, sec. 31; idem, al-Thamarat al-Mardiyyahft bacd al-Risalat al-Fdrabiyyah, Leiden, 1890, p. 54; idem,
Risalah fi Ara' Ahl_ al-Madinah al-Fadilah, Leiden, 1895, p. 52; cf. Bakar, op. cit., p. 78; Ibrahim
Madkour, "al-Farabi", in A History of Muslim Philosophy, op. cit., pp. 460 - 463; S.H. Nasr, Sufi Essays,
Albany, 1972, p. 54.
103
For the First Intellect, cf. Risalah, pp. 93, 105; Trans. Risalah, pp. 20, 42. And for the Universal
Intellect, cf. Risalah, pp. 104, 105, 106; Trans. Risalah, pp. 39, 42, 43.
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to the First Intellect like the relationship of Eve to Adam".104 He goes on to say:
"The Universal Intellect is more noble, more perfect, stronger and nearer to the
Creator Most High than the Universal Soul (al-nafs al-kulliyyah)".105 He describes the
Universal Soul as being "more "powerful, more subtle and nobler than the rest of
creation".106 Then, the Universal Soul is followed by the soul (nafs) which is different
from the body (jism). The soul is "jewel-like, simple (al-nafs al-jawhari al-mufrad),
illuminating, rational, acting, moving and completing instruments and bodies".107
As has been mentioned earlier,108 the author of the Risalah also follows the
philosophers by using the term al-nafs al-nafiqah (rational soul) regularly109 as being
similar to the spiritual meaning of the term al-qalb (heart) which is popular among
the Sufis110 and is also found in al-Ghazali's Ihya', Arbacin, Kimiya and other works
of his.111 In the Risalah itself, the author says:
By the rational soul I mean that substance (jawhar) which has a
104
Risalah, p. 105; Trans. Risalah, p. 42.
105 Risalah, p. 105; Trans. Risalah, p. 42; cf al-Farabi, al-Thamarah al-Mardiyyah, pp. 42 - 43, 54;
Ibrahim Madkour, op. cit., p. 461; Rasa'il Ikhwan al-Safa, Vol. 1, p. 189; Farrukh, op. cit., Vol. 1, pp. 294
- 295; ; Smith, al-Risalah, p. 196.
106
Risalah, p. 105; Trans. Risalah, p. 42; cf. Plotinus Enneads, iv.8.4, p. 360; Sharif, op. cit., p. 121;
Rasa'il Ikhwan al-Safa, Vol. 1, p. 28; Vol. 2, pp. 55f, 112f; Farrukh, op. cit., p. 295.
107 Risalah, p. 91; Trans. Risalah, p. 15.
108 See Chapter Two, 2.5.2. Views on the soul.
109 See for example al-Farabi, Kitab Ara' Ahl al-Madinah al-Fadilah, (ed.) A.N. Nadir, Beirut, 1968, p.
87; Rasa'il Ikhwan al-Safa, Vol. 3, pp. 270 - 271; Mace, "Psychology", E.P., Vol. 7, pp. 2f; F. Rahman,
Prophecy in Islam, Philosophy and Orthodoxy, London, 1958, p. 19; Bakar, op. cit., p. 49.
110 See for example al-Muhasibi, RFayah, pp. 91; Qui, Vol. 1, p. 231; Q. Risalah, p. 103; al-Lumd, p. 544.
See also M.l. Waley, "Contemplative Disciplines in Early Persian Sufism," Classical Persian Sufism: From
its Origin to Rumi, (ed.) L. Lewisohn, London, 1993, p. 528.
Ihya', Vol. 3, pp. 3ff; "Kitab Sharh 'Aja'ib al-Qalb", Tr. McCarthy, op. cit., p. 365, sees. 8, 9, Cf al-
Arbcfin, p. 94; Kimiya, pp. 7f.
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name among every group of people (qawm). The philosophers call this
substance the rational soul (al-nafs al-napqah). The Qur'an calls it the
soul at rest (al-nafs al-mupna'innah) and the spirit which is the command
of God (al-ruh al-amrT). And the SufTs call it the heart.112
The relationship described by the author between the Creator, the First or Universal
Intellect, the Universal Soul and the soul, which he sometimes refers to as the particular
soul (al-nafs al-juz'iyyah) in contrast to the Universal Soul (al-nafs al-kulliyyah), seems
to be one of communication. Only once does he refer to direct communication between
the Creator and the soul113 and this is probably not intended literally. Communication
comes to the soul from the First or Universal Intellect (al-aql al-kullT) and the
Universal Soul {al-nafs al-kulliyyah). He uses the image of the Pen {al-qalam) and the
Tablet {al-lawh) and says:
He [God] looks upon it [soul] with His Divine Sight {nazaran ilahiyyan)
and He makes of it a Tablet and from the Universal Soul a Pen.114
However, while the First or Universal Intellect has the same function as al-FarabT's
Active Intellect in communicating with prophets,115 it is restricted in its communication
to prophets. It is the function of the Universal Soul to communicate with other souls.
The soul, which descended from its Source, can also ascend towards its Source again
112 Risalah, p. 91; Trans. Risalah, pp. 16 - 7.
113 Risalah, p. 105; Trans. Risalah, pp. 41.
114 Risalah, p. 104; Trans. Risalah, p. 39.
115 Al-FarabT identifies the active intellect with the holy spirit (Ruhal-Quds) or JibrTl, the archangel of divine
revelation. The active intellect is a cosmic entity which acts as a transcendent intermediary between God and
man. Al-FarabT says: "Since the active intellect emanates from the being of the First Cause (al-sabab al-
awwal), it can be said that it is the First Cause that brings about revelation to this person through the mediation
of the active intellect". al-FarabT: al-Fusul al-Madam, p. 173; idem, lhsS al-cUlum, (ed.) U. Amln, Cairo,
1949, p. 100; idem, Kitab al-Siyasah al-Madaniyyah (al-Farabi's Political Regime), (ed.) F. Najjar, Beirut,
1964, p. 31; idem, cUyun al-Masa'il, in al-FarabT's Philosophische Abhandlungen, (ed.) F. Dieterici,
Leiden, p. 1890, p. 63; cf. Bakar, op. cit., pp. 70 - 71.
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through the process of purification, and the author says: "that the soul itself is facing
toward its Creator".116 In contrast, the body is "dark, coarse, coming into existence and
degenerating (al-kawn wa al-fasad), complex, made up of parts, earthy whose nature is
not perfected except by something other than it".117
Throughout the Risalah, the author only mentions the Angels twice and both times
they appear as citations from Qur'anic verses. They do not have any relevance to
communication in terms of revelation (wahy) or inspiration (ilham).u8
All terms such as First Intellect, Universal Intellect, Universal Soul and particular
soul are absent from those books which scholars have accepted as authentic works
written by al-GhazalT119 up to the Mustasfa min cIlm al-Usul120 which was written
towards the very end of his life; these terms occur only in those works of his which deal
with the explanation or refutation of philosophical doctrines and which he only uses in
quotations from the philosophers in order to refute them.121 Moreover, in addition to the
Risalah, there are a large number of books which contain all these philosophical terms,
116 Risalah, p. 104; Trans. Risalah, p. 38. The Creator i.e. the Maker, the Truth, the One, the Perfect, the
Perfector and the Benefactor. Risalah, pp. 89, 91; Trans. Risalah, pp. 13, 15.
117 Risalah, p. 91; Trans. Risalah, p. 15.
118 Risalah, pp. 89, 104; Trans. Risalah, pp. 13, 40.
119 For example Kitab al-lqtisadfi al-Ttiqad, IhyS, al-Maqsad al-Asna, Bidayat al-Hidayah, al-Jawahir al-
Qur'an, Kitab al-Arbcfin, Mishkat al-Artwar, Munqidh.
120 Hourani, Chronology (1984), pp. 301 - 302.
121 For example Maqasid, Tahafut, Mihakk al-Nazar, MTyar al-llm and MTzan al-Amal whose authenticity
is doubted by Watt, but is accepted by Hourani, etc. See Watt, Authenticity, p. 30; Hourani, Chronology
(1984), pp. 294 - 295; I. Goldziher, Die Richtungen der Islamischen Koranauslegung, Leiden, 1920, 1952,
p. 205. Bouyges, pp. 28 - 30; Mu'allafat, pp. 79 - 81; M. A. Sherif, GhazalT's Theory of Virtue, Albany, 1975,
pp. 6, 171; Yafeh, op. cit., pp. 211,259, 300; M. Abul Quasem, The Ethics ofal-GhazalT: A Composite Ethics
in Islam, Selangor, 1975, p. 37.
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but their authenticity as written by al-GhazalT is doubted. Among these works are al-
Madnun al-SaghTr, Micraj al-Salikin, Rawdat al-Talibin and Mcfarij al-Quds.122
Furthermore, the theory of emanation is well-known to have been publicly rejected
by al-Ghazall in his earlier books such as Tahafut?23 and also in his Munqidh which was
written towards the end of his life124 where he states:
The theists were the later philosophers, such as Socrates, the master of
Plato, and Plato, the master ofAristotle... So they all must be taxed with
unbelief, as must their partisans among the Muslim philosophers, such
as Ibn STna and al-FarabT and their like.125
It should also be remembered that al-GhazalT insists on the view that communication
in terms of revelation iyvahy) and inspiration (ilham) always takes place through the
mediation of angels.126
2.5.4. Classification of sciences
The author of the Risalah discusses sciences in three different but linked categories as
122 In regard to these works, Yafeh, op. cit., p. 252, however, says:
It is difficult to maintain that al-GhazalT did use in them the accepted terminology because
in them he expounded his philosophical esoteric ideas. These books are really not of the
same kind and not one of them has attained a suitable standard and sufficient depth for a
book purporting to contain the esoteric ideas of a man who wrote them, allegedly for the
masses, such books as the Ihya1, Maqsad al-Asna, Jawahir al-Qur'an and Mishkat.
123 Tahafut, pp. 89f; Tahafut (Kamali), pp. 63f.
124 Hourani, Chronology (1984), pp. 292 - 293,301; Bouyges, pp. 70-71.
125 Munqidh, pp. 42 - 43; McCarthy, op. cit., p. 72, sees. 33 - 34.
126 IhyS, Vol. 1, pp. 88; Vol. 3, p. 18.
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follows:127
1. Sciences which come upon one (huduriyyah) and sciences which are
acquired (husuliyyah).
2. Revealed (shafiyyah) and rational (caqliyyah) sciences.
3. Theoretical (nazariyyah) and practical (camaliyyah) sciences.
Al-GhazalT in his Ihya' also classifies knowledge into three categories: sciences
which come upon one and sciences which are acquired;128 revealed and non revealed
(ghayr sharciyyah)/mtiona\ (caqliyyah) sciences;129 theoretical and practical sciences;130
but he makes another kind of division, fard cayn and fard kifayahm which is not
mentioned by the author of the Risalah.
(1) Division into sciences which come upon one (hudurTyyah) and sciences
which are acquired (husulTyyah)
A study of the ways of acquiring types of knowledge in the Risalah and the Ihya' shows
that the means of gaining knowledge is classified into that which comes upon one
127 Of these three categories, the Risalah's author deals at length with the first division, i.e. sciences which
come upon one (huduriyyah) and acquired sciences. His discussion of this division can also be seen elsewhere,
especially in Sections Five and Seven. (Risalah, pp. 102 - 107,110- 111; Trans. Risalah, pp. 35 - 45, 50 - 52).
He also discusses second category, i. e. revealed and rational sciences, which he discusses in Section Three.
(Risalah, pp. 96 - 101; Trans. Risalah, pp. 25 - 33). The author's discussion of the latter incorporates the first
and also the third category, i.e. theoretical and practical sciences, of which he gives only a brief explanation.
(Risalah, p. 99; Trans. Risalah, pp. 30).
128 Ihya", Vol. 3, pp. 18ff. See 2.5.4. (1) Division into sciences which come upon one (huduriyyah) and sciences
which are acquired (husuliyyah) for further discussion.
129 Ihya', Vol. 1, pp. 13ff, Vol. 3, pp. 16ff. See 2.5.4. (3) Division into revealed (shar^iyyah) and non-revealed
(ghayr shahiyyah)/raiiona\ (caqliyyah) sciences for further discussion.
130 Ihya", Vol. 1, pp. 3ff. See 2.5.4. (4) Division into theoretical and practical sciences for further discussion.
131 See Ihya", Vol. 1, pp. 14ff.
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(huduriyyah) and that which is acquired (husuliyyah). Both accept the standard SufT
view that sciences which are gained by the soul differ in accordance with the states of
the heart. The author of the Risalah devotes one chapter to explaining 'levels achieved
by the soul in acquiring knowledge.'132
You should know for certain that each of these branches of the arts and
each of these sciences requires a number of conditions so that they may
be engraved on the souls of those who seek [knowledge].133
Al-GhazalT also writes:
Know that the cognitions which are not necessary, but simply come to
be in the heart in certain states (ahwal), differ in the way they come to
be.134
The knowledge which is obtained through revelation and inspiration in the
discussion of al-GhazalT and the author of the Risalah can be regarded as knowledge
which come upon one (huduriyyah). It embodies the prophetic knowledge (cilm al-
nabawT) from revelation (wahy) and the knowledge of the saints from inspiration
(ilham) which is also known as knowledge of spiritual intuition (al-ilm al-ladunl) as
in the Risalah,135 or knowledge ofunveiling (cilm al-mukashafah) as found in the Ihya1.136
On the other hand, knowledge which is achieved through the process of learning and
reflection can be regarded as acquired knowledge.
To purify the soul in order to attain knowledge of spiritual intuition (al-ilm al-
132 Risalah, p. 107; Trans. Risalah, p. 45.
133 Risalah, p. 101; Trans. Risalah, p. 35.
134 Iky?, Vol. 3, p. 18.
135 Risalah, p. 105; Trans. Risalah, p. 41.
136 thy?, Vol, 1, p. 15; Vol. 3, p. 18.
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ladunT), the author of the Risalah puts forward a process of three stages. They are:
First, the attainment of all types of knowledge; the second, genuine
spiritual exercise (riyadah) and true contemplation (muraqabah)... the
third, reflection (tafakkur). When the soul has studied and exercised
itself with the knowledge, then has reflected on its known things
according to the conditions of reflection, the door of the unseen world is
opened to it, ...he will be one of those who possess an intellect (lubb) and
a window of the unseen world will be opened in his heart.137
The first stage [i.e. the attainment of knowledge] conflicts with al-GhazalT in the
Munqidh who rejects the opinion that one of the processes of gaining knowledge of
spiritual intuition (al-ilm al-laduni) is through the attainment ofall types of knowledge:
It became clear to me that their [the Sufis] most distinctive characteristic
is something that can be attained, not by study (al-tcfallum), but rather
by fruitional experience (al-dhawq) and the state (al-hal) and the
exchange of qualities (tabaddul al-sifat). How great a difference there is
between your knowing the definitions and causes and conditions of
health and satiety and your being healthy and sated.138
However, as far as the second stage of the Risalah [i.e. the spiritual exercise and true
contemplation] is concerned, we find that for al-Ghazall in the Ihya' it is the first stage.
He says:
They [the SufTs] claim that the way to [obtain inspiration] is first of all
the entire cutting off of worldly attachments and emptying the heart of
them... Then one retires alone with himself to some nook and confines
himself to the religious duties and supererogatory duties.139
The third stage of the Risalah [i.e. reflection (tafakkur)] agrees with the second stage
137 Risalah, pp. 110-111; Trans. Risalah, pp. 50 - 51.
138 Munqidh, p. 68 - 70; McCarthy, op. cit., p. 90, sec 82.
m Ihya", Vol. 3, p. 19; McCarthy, op. cit., sees. 51 - 52, p. 380.
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in the Ihya', but al-GhazalT in the Ihya' describes it more fully. He says:
He sits with heart empty and attention concentrated (majmff al-hamm),
his reflection (fikr) not dispersed by any recital of the Qur'an or any
exegetic consideration (ta'ammul) or any book of Tradition or anything
else. Rather, he exerts himself that nothing may occur to his mind save
God Most High. After he sits down in seclusion, he unceasingly says
with his tongue "Allah, Allah" without interruption concomitantly with
the presence of his heart until... its trace disappears from his tongue and
he finds his heart steadily applied to remembrance of God... He becomes
exposed to the gusts of God's mercy and it remains for him only to await
the mercy which God will open to him as He opened it to the prophets
and saints by this way.140
(2) Ways of gaining and acquiring types of knowledge
Not only does knowledge vary in kind, but the channels through which knowledge is
obtained are different. Like al-GhazalT, the author of the Risalah also defines knowledge
in this way. Both authors regard man as gaining knowledge through two methods, that
is from God i.e. divine learning (al-tcfallum al-rabbani) or human learning (al-tcfallum
al-insanT). Al-GhazalT says:
Know that the cognitions which are not necessary, but simply come to
be in the heart in certain states (ahwal), differ in the way they come to be.
At times they surprise the heart as though cast into it from where it
knows not; and at times they are acquired by way of inference and the
process of learning (al-tacallum).w
And the author of the Risalah says:
140 Ihya', Vol. 3, p. 19; McCarthy, op. cit., sees. 51 - 52, p. 380.
141 IhyS, Vol. 3, p. 18. AI-GhazalT's theory of ways of acquiring knowledge, while more developed than that
of al-MuhasibT, resembles it very closely in its essentials. Al-MuhasibT also distinguishes between types of
knowledge; the knowledge which comes from the revelation made by God to the Prophets which is found in
the Shari'ah, and that which comes through the use of reason. Al-MuhasibT, Kitab al-Ilm, Chapter 4 and 5;
cf Smith, Early, p. 99.
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Know that human knowledge is acquired by two methods; first; human
learning, and second; divine learning.142
(a) Human learning {al-tacallum al-insani)
In the Risalah, the author divides human learning into two types, learning (tcfallum) and
reflection (tafakkur). He says:
Human learning consists of two kinds, one of them from outside, which
is acquisition by learning, and the other from inside which is busying
oneself with reflection.143
It is the same with al-Ghazall who when he discusses the duties of the teacher in the
Ihya' also indirectly explains that human learning is of two types. He writes:
Man occupies four states in relation to knowledge... First, there is the
state of seeking knowledge in which man is acquisitive; another is that
of having knowledge in which state he would not need to inquire of
others; a third is that of reflection (tafakkur) wherein he would
contemplate and enjoy his achievement; and last, there is the state of
teaching wherein he imparts his knowledge to others.144
The two works differ, however, in explaining the meaning of learning and reflection.
The Risalah makes use of philosophical terms in explaining the meaning of reflection,
as it is knowledge which derives from the Universal Soul (al-nafs al-kulliyyah). He
writes:
Learning is for one person to derive benefit from [another] particular
person (al-shakhs al-juz'T), whereas reflection is for a soul to derive
benefit from the Universal Soul.145
And in the Ihya!, al-Ghazall describes the process of reflection too. He, however, writes
142 Risalah, p. 102; Trans. Risalah, p. 35.
143 Risalah, p. 102; Trans. Risalah, p. 35.
144 Ihya1, Vol. 1, p. 55.
145 Risalah, p. 102; Trans. Risalah, pp. 35 - 36.
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only:
It is no secret that reflection (tafakkur) is a key of lights and a beginning
of insight (istibsar), and it is a net (shabakah) for types of knowledge
and for gnosis (ma'arif) and understanding (fuhum)... Thought (fikr)
means the provision of two forms of knowledge (macrifatayn) in the
heart so that a third form of knowledge (mcfrifah) will benefit from
them. For an example, to know that the hereafter is better than the
present world is through two ways; the first, ...through taqlid; the other
way is to know that it is more appropriate to choose what is everlasting;
and then to know that the hereafter is everlasting. Then, from these two
pieces of knowledge, the third knowledge will be achieved, that the
hereafter is better to choose than the present world. And it is impossible
to achieve the knowledge that the hereafter is better to choose [than the
present world] unless there are the two former types of knowledge. And
the appearance of these types of knowledge in the heart is named
reflection {tafakkur), consideration {ftibar), remembrance {tadhakkur),
speculation {nazar), contemplation {ta'ammul), meditation (tadabbur).146
And al-GhazalT also says:
That which eventuates through inference (istidlal) is called consideration
{ftibaran) and insight {istibsaran)... It is peculiar to the culama'f
From the statements given above, it can be deduced that al-GhazalT makes consideration
{ftibar), remembrance {tadhakkur), speculation {nazar), contemplation {ta'ammul),
meditation {tadabbur) and insight {istibsar) synonym to reflection {tafakkur). It can also
be understood that learning and reflection have a mutual relationship in the process of
acquiring types of knowledge. This kind of idea is also found in the Risalah when the
author writes:
Study needs reflection, for man is unable to leam all particulars or
universals and all known facts, but rather he learns something and gains
some [types of] knowledge by reflection... For the soul cannot leam all
146 Ihya', Vol. 4, pp. 425 - 426. In al-Muhasib?s work, he mentions that reflection, speculation, remembrance,
consideration will lead to all types of good knowledge, for they enable man to know whether he is serving God
or committing sins, and he will know which of the two duties comes first and to choose the right one. See al-
MuhasibT, Rfayah, pp. 14f.
147 Ihya', Vol. 3, p. 18.
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its particular and universal matters by study; rather [it learns] some of
them through acquisition and some of them by speculation (nazar), like
seeing people's customs and deriving some of them from his mind
(damTrih) through the clarity of his thought.148
The two works also have a quite similar epistemology; the author of the Risalah
writes:
[Types of] knowledge are implanted in the root of souls with virtuality
(bi al-quwwah), like the seed in the earth and the jewel in the bottom of
the sea or in the heart of the mine. And learning is the [process] of
searching for the emergence of that thing from virtuality to actuality (al-
ficl). And education is bringing it out from virtuality to actuality.149
And al-Ghazall in his Ihya1 says:
Every human being is born with [an inherent] knowledge of reality;
inherent since it is readily disposed to perceive reality... Thus,
remembrance which is in accordance to the knowledge which is installed
by nature (fijrah) in man is of two kinds; the one is to recall a picture
which once existed in one's mind but has disappeared; while the other is
to recall a picture which is inherent in one's mind by nature.150
From the statements mentioned above, it can be seen that the two works hold that
knowledge of reality can be acquired through learning and education. These kinds of
processes will bring such knowledge from virtuality to actuality. The two works,
however, differ in explaining the circumstances of the knowledge. The lhya!
acknowledges two kinds of circumstances: one of them is a process of recalling
knowledge which has disappeared after being installed by nature; and the other is a
process of recalling knowledge which exists permenantly in man by nature. The Risalah
mentions only the second process of the IhyaP, i.e. a process of recalling knowledge
148 Risalah, p. 103; Trans. Risalah, p. 37.
149 Risalah, p. 102; Trans. Risalah, p. 36.
150 Ihya■, Vol. 1, p. 87; Book ofKnowledge, pp. 230 - 231.
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which is inherent in man by nature.
The author of the Risalah and al-Ghazali differ in the way of explaining the
examples of reflection, because the author of the Risalah illustrates his examples by
giving 'what is reflected by learned men' instead of'what people should reflect' as
al-Ghazali does. The author of the Risalah says:
The engineer does not learn all the things, ...but he learns the
universal [principles] of his science and its premises... Likewise, the
physician cannot learn the particulars of people's diseases and their
remedies, ...Likewise, the astronomer studies the universals pertaining
to the stars, ...So also the jurist and the man of letters (adib) in the
matter of the marvellous works of art.151
And al-Ghazali writes:
You should know that reflection is concerned both with religious
matters and other matters. We shall confine ourselves with what is
connected with religious affairs and leave the other part. We mean by
religious matters the relationship (mucamalah) between a servant and
God; either what is connected with a servant, his characteristics and
his states or what is connected with God, His attributes and His
actions. It is not possible to go further than these two parts.152
It is obvious that the two works differ from each other in illustrating modes of
reflection. Al-Ghazali gives more details on reflection on religious matters, while the
author of the Risalah gives details on other matters.
151 Risalah. p. 103; Trans. Risalah, pp. 37 - 38.
151 Ihya', Vol. 4, p. 428.
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(b) Divine learning (al-tacallum al-rabbani)
Divine learning according to al-Ghazali and the Risalah's author occurs from
revelation (wahy) and inspiration (ilham). Revelation is regarded as the first method
of gaining the esoteric knowledge which is restricted to the prophets and the
apostles.153 And inspiration is a knowledge of God which comes not from revelation
but is a direct enlightening of the heart of the prophets, the apostles and the saints
which is regarded as the second method of attaining esoteric knowledge.154 Al-
Ghazali in his Ihya' describes revelation (wahy) and inspiration (ilham):
That which [i.e. knowledge] occurs without acquisition (iktisab) and
demonstration (dalil) is called ilham... The occurance [of knowledge]
in the heart without demonstration, learning (tacallum) and the use of
reason by man is divided into [knowledge] which man does not know
how and from where it comes to him and [knowledge] which informs
[man] at the same time of the cause (al-sabab) from which that
knowledge is gathered. The latter is the direct witnessing
(mushahadah) of the angel who alights upon the heart. [Of these two
kinds of ilham] the former is [also] called ilham and it is disclosed to
us in the heart (rit). The latter is called wahy and it is peculiar to
prophets, while the former is peculiar to saints (awliya' wa asfiya')...
Indeed, knowledge [ilham and wahy] only occurs in our heart through
the mediation of the angel.155
From the above statement, it is stated that revelation can only be received by the
prophets, whilst inspiration is received by the saints. Al-Ghazali admits the
difference between revelation and inspiration, even though, in one place, he mentions
153
Risalah, pp. 104; Trans. Risalah, pp. 38; Ihya', Vol. 1, p. 18.
154 Risalah, p. 105; Trans. Risalah, p. 41; Ihya', Vol. 3, p. 18.
155 Ihya', Vol. 3, pp. 18 - 19; McCarthy, op. cit., sees. 45., p. 378. Al-Ghazali writes: "To this is the
allusion in God Most High's utterance:
It is not fitting for a man that God should speak to him except by revelation (wahyan),
or from behind a veil, or by the sending of a Messenger to reveal, with God's
permission, what God wills: For He is Most High, Most Wise. (42:51)".
Ihya'. Vol. 3, p. 19; McCarthy, op. cit., sec. 48, p. 379.
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that inspiration can also be received by the prophet. He says:
Such are prophets to whom recondite things are clarified in their
inward thoughts without having learnt nor heard anything of the sort.
This is expressed by the word inspiration (ilham)... This kind of
imparting information by the angels to the prophets is different from
explicit revelation (wahy) which involves hearing a definite voice with
an ear and seeing the angel with the eye.156
From the statements given above, it can be deduced that al-Ghazali explains the
process by which knowledge of revelation and inspiration occurs is through the
mediation of the angels, even though their methods of reception are different [i.e. for
example, inspiration does not involve hearing voice with an ear, while revelation
involves hearing a definite voice with an ear], Al-Ghazali proceeds to describe that
process by saying:
The light of knowledge is not made to shine upon the heart of man
except through [the instrument of] the angels, and it is not possible for
any man to have any communication with God except through
revelation (wahy) or through a veil or through a messenger whom God
sends and instructs to declare His will. Similarly, whatever knowledge
is sent by the grace of God to the human heart is transmitted by the
angels who have been entrusted (muwakkalun) with this responsibility.
They are angels who have been made holy, pure and free from all
blameworthy traits.157
As already mentioned, the author of the Risalah describes revelation as only coming
from the Universal Intellect and inspiration as coming only from the Universal Soul
by a process of emanation (fayd)}5i Even if it is possible to interpret the Universal
Intellect as an angel, the author does not ever mention the angels in this context as
al-Ghazali does. He describes the revelation by saying:
It is that when the soul is perfected in its essence, the defilement of
156
Ihya', Vol. 1, p. 88; Book of Knowledge, p. 234.
157 Ihya', Vol. 1, p. 49; Book of Knowledge, pp. 126 - 127.
158 Watt sees this as a particular reason for rejecting the authenticity of the Risalah as a work by al-
Ghazali. Watt. Authenticity, p. 34.
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nature, the filthiness of greed and transient desire vanish from it. And it
turns towards its Creator {Bari1) and Author (.Munshi') and takes hold of
the bounty of its Creator {Mubdi') and relies on His Grace and the
outpouring (fayd min) of His Light. And God Most High by His Most
Excellent providence accepts that soul with full acceptance. And He
looks upon it with His Divine Sight and He makes of it a Tablet and
from the Universal Soul, He makes a pen and inscribes on it all [types
of] knowledge, and the Universal Intellect becomes like a teacher and the
sanctified soul becomes like a pupil. Then all [branches of] knowledge
will accrue to that soul and all the images will be inscribed upon it
without study and contemplation... And from the outpouring (ifadah) of
the Universal Intellect will emanate revelation (wahy).]59
And he describes the process of inspiration (ilham) as:
The awakening by the Universal Soul of the individual human soul,
commensurate with its purity, its receptivity and the degree of its
readiness... and from the radiation (ishraq) of the Universal Soul will
emanate inspiration {ilham).160
Nevertheless, the author also contradicts himself by also mentioning that knowledge of
revelation and inspiration can be received directly from God without any mediation:
The knowledge of the prophets is more dignified in rank than all the
[types of] knowledge of mankind because it has been received from God
Most High, directly and without mediation...161 The knowledge of
spiritual intuition {al-ilm al-laduni) is that which is attained without any
mediation between the soul and the Creator and it is like the radiance
from the lamp of the unseen, which enters into the heart which is pure,
unoccupied and subtle.162
Al-GhazalT, however, occasionally alludes to inspiration {ilham) in terms which imply
some form of communication by emanation which does not include the mediation of
angels. He writes:
159 Risalah, pp. 104, 105; Trans. Risalah, pp. 38 - 39, 42.
160 Risalah, pp. 105, 105 - 106; Trans. Risalah, pp. 41, 42.
161 Risalah, p. 104; Trans. Risalah, p. 39.
162 Risalah, p. 105; Trans. Risalah, p. 41.
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What can truly be said of it (ilham)\s that the heart is predisposed for the
disclosure in it of the truth of reality (haqiqat al-haqq) present in all
things. Interposition between it and them is due simply to one of the five
causes previously mentioned.163 These are like a veil lowered and
interposing between the mirror of the heart and the Preserved Tablet on
which is engraven all that God has decreed until the Day of Resurrection.
The irradiation (tajalla) of the realities of cognitions from the mirror of
the Tablet into the mirror of the heart resembles the impression of an
image from one mirror on another facing it.164
(3) Division into revealed (sltafiyyah) and non-revealed (ghayr
57/ar7yya/i)/rationaI (caqliyyah) sciences
As mentioned earlier,165 in the Risalah, knowledge is divided into revealed (shafiyyah)
and rational (caqliyyah). The author of the Risalah says "that knowledge is divided into
two parts: The first is revealed (sharcT) and the other is rational (caqlT)". He says that
"most revealed knowledge is rational for those who know [through study] (calim) and
most rational knowledge is revealed for those who have intuitive knowledge (car//)".166
It appears that the author of the Risalah asserts that the one who without intuitive
knowledge can look at revealed (shafiyyah) knowledge and see it as rational
i^aqliyyah), while the one who has intuitive knowledge can look at rational knowledge
and see that in fact it is revealed.
This twofold division (i.e. revealed - rational) is similar to the division of knowledge
163 i.e. i) a natural defect of the heart as the heart of a child; ii) impurities of sins owing to lusts; iii) when the
heart is diverted to worldly matters; iv) when the heart is veiled by its lusts; v) when the heart is full of
ignorance. Cf. IhyS, Vol. 3, pp. 13 - 14. See also p. 24 above.
164 Ihya', Vol. 3, p. 19; McCarthy, op. cit., sec. 46, pp. 378 - 379.
165 See Chapter Two, 2.5.4. Classification of knowledge.
166 Risalah, p. 96; Trans. Risalah, p. 25.
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mentioned in the third volume of the Ihya'. Al-GhazalT speaks of:
The heart with its nature is prepared to receive truths of known things,
...but [types of] knowledge which are held in it, divide into rational
(caqliyyah) and revealed (,shafiyyah).167
In the first volume of the Iky3, he uses the term non-revealed (ghayr shafiyyah) instead
of the term rational (caqliyyah). He says:
It should be known that a necessary duty (fard) is not distinguished from
other duties except when the different [types of] knowledge are
enumerated. These are divided into revealed (shafiyyah) and non-
revealed (ghayr shafiyyah) knowledge.168
However, al-GhazalT's treatment of this non-revealed is similar to his treatment of
rational knowledge.169
The Risalah appears to consider that the source for attaining non-revealed/rational
knowledge is through human learning (al-tcfallum al-insanl) (i.e. learning and
reflection) and the source of revealed knowledge is through divine learning (al-talallum
al-rabbani) (i.e. revelation (wahy) and inspiration (ilham)).170 Al-GhazalTpoints out that
the source of rational knowledge is intellect (i.e. it is not acquired through taqlld and
[learning through] hearing (samd)) and revealed knowledge is attained through
167 Al-Ghazal7 also uses the term religious (diniyyah) knowledge for revealed {shafiyyah) knowledge. (Ihya",
Vol. 3, p. 16; cf. Sherif, op. cit., p. 4).
168 Ihya', Vol. 1, p. 16; cf Book ofKnowledge, p. 36; Sherif, op. cit., p. 8.
169 Prior to al-GhazalT, Ibn STna is also known to have accepted the distinction between revealed and rational
sciences. He wrote a short treatise entitled Fi Aqsam al-Ulum al-cAqliyyah to answer someone who asked him
to present a summary account of the rational sciences. (See Ibn STna, "FT Aqsam al-clJlum al-Aqliyyah" in
Tif Rasa'Tl al-FRkmah wa al-TabTiyyat, Cairo, 1908, pp. 105, 107 - 108; Sherif, op. cit., pp. 5, 7; R. Lerner
and M. Mahdi (eds.) Medieval Political Philosophy: A Sourcebook, Toronto, 1963, p. 96; Bakar, op. cit., p.
223). AI-FarabT also uses the term revealed knowledge in his classification of knowledge and distinguishes
it from the philosophical sciences. (See al-FarabT, Kitab al-Millah wa Nusiis Ukhra, (ed.) M. Mahdi, Beirut,
1968, pp. 46 - 47; Idem, IhsSal-Ulwn, (ed.) cUthman AmTn, Cairo, 1949, pp. 102 - 103; Sherif, op. cit.,
p. 5; Bakar, op. cit., p. 223).
170 Risalah, pp. 102, 103, 105; Trans. Risalah, pp. 35, 38, 41.
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revelation (i.e. by taqlid and samf). Al-GhazalT writes:
Rational [knowledge] (caqliyyah): we mean by it what the natural
disposition of intellect requires and it does not obtain through blind
acceptance (taqlTd) and [learning through] hearing (samif)... And
religious (dTniyyah) knowledge: is taken by the means of blind
acceptance from the prophets, that is obtained by studying the Book of
God Most High and the Sunnah of His Prophet and understanding their
meaning after hearing [them].171
He also claims that this intellect and revelation are never contradictory:
Rational (caqliyyah) knowledge is not sufficient for the safeness of the
heart and it needs revealed (shafiyyah) knowledge...but it is impossible
to understand revelation after hearing it without intellect. Thus, intellect
is indispensible for revelation {scurf) and revelation {scurf) is
indispensible for intellect.172
(a) Revealed {shafiyyah) knowledge
Al-GhazalT defines revealed knowledge as:
What has been acquired from the prophets and is not arrived at either by
intellect like arithmetic, or by experimentation like medicine, or by
hearing like language.'73
The Risalah, however, does not give any definition for revealed knowledge as al-
GhazalT does in his Ikya' as it only divides revealed {shafiyyah) knowledge "into two
types; The first is fundamentals (usul)... The second is knowledge ofbranches (fur if)".174
Al-GhazalT in the Ihya' mentions that "revealed (shafiyyah) knowledge is divided
into praiseworthy (mahmudah) and blameworthy (madhmumah) sciences". He says that
171 Ihya1, Vol. 3, pp. 16-17.
172 Ihya', Vol. 3, p. 17.
173 Ihya', Vol. 1, p. 16; cf Book ofKnowledge, pp. 36 - 37.
174 Risalah, pp. 96, 99; Trans. Risalah, pp. 25 - 26, 30.
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"the praiseworthy sciences comprise fundamentals (usul), branches (furuc), preludes
(.muqaddimat) and supplementary (mutammimat)",175 To elaborate the science of
fundamentals, al-Ghazali writes:
Fundamentals (usul)...are four in number: The Book of God Most
High, the Sunnah of His Prophet, the Consensus (ijmac) and the
sayings of the Companions (athar)}lb
From the above statement, it can be deduced that al-Ghazali as well as other Muslim
scholars mentions the primary sources of attaining revealed {sharciyyah) sciences are
the Qur'an, the Traditions, the consensus and the sayings of the Companions.177 In the
Risalah, the author only mentions the sources of gaining revealed knowledge as three:
the Qur'an, the Traditions and the arguments of analogy (qiyas)178 without including
the sayings of the Companions and the consensus as al-Ghazali does. The author
mentions that the most important subject of revealed knowledge is tawhid. In tawhid
he includes all the main themes of theology (al-kalam) (i.e. as concerned with the
attributes of God, circumstances of life and death, eschatology and the states of the
Prophets and the Companions).179
In al-Ghazali's definition of revealed (sharciyyah) knowledge, he appears to say
that the linguistic sciences are not within revealed knowledge because they are
obtained by learning. But he mentions them as the science of preludes (muqaddimat).
He writes:
175
Ihya', Vol. 1, p. 16; cf. Book of Knowledge, p. 38.
176 Ihya', Vol. 1, p. 16; cf. Book of Knowledge, p. 38.
177 Ihya', Vol. 1, pp. 38 - 40; see also Ibn Khaldun, Muqaddimah Ibn Khaldun, Tehran, 1315 A.H., p. 436;
Bakar, op. cit., p. 223. As shown in Appendix 1, Figure l.b. (Part A) (1).
178 Risalah, p. 96; Trans. Risalah, p. 26.
I7'' Risalah, pp. 96f; Trans. Risalah, pp. 26f. As shown in Appendix 1, Figure l.a. (Part A) (1).
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The third type of revealed (sharciyyah) knowledge is preludes. These
act as the instrument for the revealed knowledge. Thus linguistic
science and syntax are but instruments for the knowledge of the Book
of God and the Sunnah of His prophet.180
He also makes clear that although, in itself, linguistic knowledge is not a revealed
(,sharciyyah) knowledge, inasmuch as it is one of the preludes (muqaddimat) of
revealed knowledge proper, it may, for the purpose of classification, be included
under the category of the latter.181
In the Risalah itself, the author also includes linguistic sciences in revealed
(,sharciyyah) knowledge where he puts it under the elucidation of the science of
fundamentals (usul),m while al-Ghazali describes it as the science of preludes
(muqaddimat). They both regard linguistic sciences as an instrument and a ladder to
the revealed sciences. They mention that linguistic sciences is the most important
source of attaining the knowledge of the Book of God and the Traditions.183
However, in the Ihya', al-Ghazali adds a further classification of the revealed
sciences which is not contained in the Risalah. He divides the furff or the
"derivatives" of the revealed sciences into two kinds. He says:
The branches (furuc) are of two kinds: The first pertains
to the benefits of this world. It is contained in the books of
jurisprudence (fiqh) and is the responsibility of the lawyers (al-
fuqahar)... The second pertains to the benefits of the next
world; states of the heart, praiseworthy and blameworthy
morals, what is pleasing and what is hateful to God. From
180
Ihya', Vol. 1, p. 17; cf Book of Knowledge, p. 39.
181 For al-Ghazali, linguistic science is the knowledge of the Arabic language. He says that it is appropriate
to include linguistic science under the category of revealed knowledge, because Arabic is the language of
the sacred Law of Islam. See Ihya', Vol: 1, p. 17; cf. Book of Knowledge, p. 39.
182 Risalah, p. 98; Trans. Risalah, p. 28.
183 Risalah, pp. 97f; Trans. Risalah, pp. 28f; cf Ihyd', Vol. 1, p. 17.
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it is knowledge of what the heart infuses (yatarashshah) into the limbs
in terms of the worship (cibadat) and customary law (cadat).m
Thus, al-GhazalT seems to see the activities of the law in the branches {fur if) as being
at two levels. When they are formally carried out, they bring benefits to society
(dunyawiyyah). However, when the heart infuses these branches (fur if), they bring the
individual benefits in terms of the hereafter (ukhrawiyyah), that is the individual will
earn heavenly rewards as a result of the heart inspiring his actions with the love of God.
Although as discussed above, al-GhazalT seems to indicate that the actions of
jurisprudence when infused by the heart involve other worldliness (iukhrawiyyah), in the
main, he tends to emphasise the distinction between the revealed sciences of the world
and the revealed sciences of other worldliness. He says:
The knowledge by which we approach the hereafter is divided into the
knowledge of unveiling (al-mukashafah) and the knowledge of
behaviour (al-mucamalah)™5
Regarding the knowledge of unveiling, al-GhazalT refuses to deal with it. He says:
That kind of knowledge is not permitted to be recorded in writing and
the prophets spoke only figuratively through signs and symbols, because
they realised the inability of man's intellects to comprehend it. Since the
learned men are heirs of the prophets, they cannot but follow in their
footsteps and emulate their ways.186
However, the author of the Risalah's treatment of this kind of revealed sciences is
184 Iky3, Vol. 1, pp. 16 - 17; cf. Book ofKnowledge, pp. 36. See Appendix. 1, Figure. 1. b. (Pt. A) (2).
185 Iky3, Vol. 1, pp. 3 - 4; Book ofKnowledge, p. 6. Indeed, al-GhazalT deals in the entire first half of the Ihy3
with the first part of it, i.e. exoteric knowledge which concerns knowledge of the effect of the states of the
heart on the members of the body when practising acts of worship (cibadat) and customary laws fadat). (Cf.
Ihy3, Vols. 1, 2).In the entire second half of the Ihy3 he deals with the second part of it, i.e. esoteric
knowledge which deals with the states of the heart film akwal al-qalb). (Cf Ihy3,\o\s. 3, 4).
186 Iky3, Vol. 1, p. 4; cf Book ofKnowledge, p. 6.
98
quite similar to al-GhazalT's. He writes:
The science of branches comprises three duties: The first is the duty to
God Most High which is the pillars of religious observances (cibadat)...
The second is the duty to [one's] fellow beings. This comprises the
categories of customary law (cadat) and has two aspects; one of them is
transactions (al-mucamalat)... The second is contractual obligations (al-
mifaqadat)... The term jurisprudence applies to these two obligations...
The third is duty to oneself. This is the knowledge of moral qualities
(cilm al-akhlaq), and moral qualities are either blameworthy or
praiseworthy.187
In describing praiseworthy or blameworthy qualities, al-GhazalT does not seem to have
used the phrase cilm al-akhlaq for ethics in his Ihya'. Rather he uses the words
"knowledge of the states of the heart" (cilm ahwal al-qalh).nH This description follows
the SufTs.189 In the Risalah, the term ethics (cilm al-akhlaq) is clearly used.190
By regarding ethics as evolving out of obligations to the self,191 the author of the
Risalah does not consider ethics as coming either within formal obligations to God or
formal obligations to one's fellow men. Thus he does not regard ethics as coming within
the realm of politics or family life. Similarly, al-GhazalT in the Ihya', by regarding
knowledge of the states of the heart as the study of ethics also puts it outside the scope
of politics and family life.
In the Ihya', al-GhazalT gives reasons for this view of his, whilst the author of the
Risalah does not. Al-GhazalT says that the ideal goverment in the Islamic community
187 Risalah, p. 99; Trans. Risalah, pp. 30 - 31.
188 Ihya', Vol. 1, p. 14.
189 See Qui, Vol. 1, pp. 8 - 9; Kashf, pp. 86, 115.
190 Risalah, p. 99; Trans. Risalah, p. 31.
191 As the diagram on Appendix 1, Figure 1 (2) indicates.
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is based on the rules of jurisprudence. These rules are divided through man's intellect
(al-aql) from the four roots (usul) of the Sharfah, i.e. the Qur'an, the Traditions of
the Prophet, the sayings of the Companions and the consensus (ijmac).]92 The
existence of the rules of jurisprudence is for the good ordering of worldly affairs. The
jurisprudents193 supply the ruler with laws with which to govern the people to make
justice and peace prevail in the country. However, these rules have no concern with
man's well-being in the life to come (yawm al-akhirah) which is the central problem
of ethics. He says that the consideration of the Tightness or wrongness of actions
directed towards God and towards men from the viewpoint of otherworldly well-
being is outside the discussion of jurisprudence and consequently, of politics; it
belongs solely to ethics. Thus the laws of politics (qawanin al-siyasah), which are
among the rules of jurisprudence are separate from ethical rules. However, they are
useful to morality in the sense that by the good ordering of worldly affairs, they
facilitate the cultivation of morality and religion. In this way, politics and
jurisprudence have only an indirect connection with ethics.194
(b) Non-Revealed (ghayr shar°iyyah)/rsitional (caqliyyah) knowledge
The author of the Risalah enumerates the rational sciences as follows:
It is divided into three classes: The first class...is the knowledge of
mathematics and logic. As for mathematics, it includes arithmetic..,
numbers and geometry..,-figures and cosmology..; from it are derived
the science of astrology and the rules for the times of births and
192
Ihya', Vol. 1, p. 17.
193 Al-Ghazali writes that however, those jurisprudents, who do not devote themselves exclusively to the
science of jurisprudence but who are also employed in the science of the soul and observance, are regarded
as learned men of the hereafter (Lulama' al-akhirah). He lists the five well-known and widely followed
Muslim jurisprudents, Abu Hanifah, al-Shafici, Malik, Ahmad Ibn Hanbal and Sufyan al-Thawri. Ibid.,
Vol. 1, pp. 22 - 26.
194 Ibid., Vol. 1, pp. 17 - 18; Quasem, op. cit., pp. 23 - 24.
100
horoscopes.., the science of music... As for logical knowledge, it
examines by means of definition (hadd) and description
(rasm)...presentation (tasawwur) ...analogy and proof.., verification
(itasdTq).., simple terms, ...compound terms, propositions, syllogism and
its parts... The second class.., is natural science...examines the
unrestricted substance, the basic elements of the world, substances and
accidents, motion and rest, the states (ahwal) of the heavens and matters
of action and reaction.., the states of the classes of existent things, the
types of souls, physical constitutions, the number of the senses and the
particular circumstances of their perception.., consideration of medical
science... Among its branches are the science ofmeteorology, the science
of mineralogy and the knowledge of the intrinsic nature of things and
...the science of alchemy... The third class.., is the consideration of
existent, then its division into the necessary [self-existent] and the
potential, the consideration of the Creator.., the celestial beings, simple
substances, distinct intellects, perfect souls, the states of angels and
devils, ...the knowledge of Prophecy, the matter of miracles (mufizat),
the states of miracles (karamat).., the states of sacred souls, the state of
sleep and wakefulness and the stations of dreaming, ...the science of
talismans and incantations.195
Al-GhazalT defines rational/non-revealed knowledge as follows:
It is divided into praiseworthy (mahmudah), blameworthy
(madhmumah), and permissible (mubih). Praiseworthy sciences are those
on whose knowledge the activities of this life depend such as medicine
and arithmetic. They are divided into sciences the acquisition of
knowledge of which is fard kifayah and into science the acquisition of
knowledge of which is meritorious (fadilah) though not obligatory
(faridah). Sciences whose knowledge is deemedfard kifayah, comprise
every science which is indispensable for the welfare of this world such
as: medicine.., arithmetic.., division of legacies and inheritances.., the
fundamental industries such as, agriculture, weaving, politics, cupping
and tailoring... The blameworthy sciences are magic, talismatic, juggling,
trickery. The permissible sciences are poetry, history etc.196 ...Know that
all that science of theology (cilm al-kalam) has become permissible...and
one of the disciplines which are deemed a fard kifayah... As to
philosophy.., it comprises of [four sciences]: the first includes geometry
and arithmetic, both of which are permissible. The second is
logic...which is included under theology. The third is divinity (al-
195 Risalah, pp. 100 - 101; Trans. Risalah, pp. 31 - 33. As shown in Appendix 1, Figure l.a.
196 Ikya', Vol. 1, p. 12; cf. Book ofknowledge, pp. 36 - 37.
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ilahiyyat) which is included under theology. The fourth is natural
sciences (al-fabfiyyat).197
From the above quotations, it can be seen that the author of the Risalah and al-
Ghazali give a quite different theory of rational/non-revealed knowledge. According
to the author of the Risalah rational knowledge contains three classes. He says that
the first class contains the science of mathematics and logic as the lowest class in
rank; the second class consists of natural science as the middle class; and the third
class comprises science of metaphysics as the highest class.198
However, the Ihya' uses a completely different system of division. In order to
distinguish between true sciences and false or dangerous sciences al-Ghazali applies
the standards of praiseworthy, blameworthy and permissible. By praiseworthy
sciences he means "those on the knowledge of which the activities of this life
depend, such as medicine and arithmetic". He applies the concepts offard kifayah
to the praiseworthy forms of knowledge which comprises every science
which is indispensable for the welfare of this world. He gives medicine as
an example, which is necessary for the life of the body, and arithmetic,
which is necessary for daily transactions and the division of legacies and
inheritances, and also agriculture, weaving, politics, cupping and tailoring.199
He also includes logic into this category.200 These are the sciences the
197
Ihya', Vol. 1, p. 22; cf. Book of Knowledge, pp. 53 - 54. As shown in Appendix 1, Figure 1. b.
198 Risalah, pp. 100 - 101; Trans. Risalah, pp. 31 - 33.
199 Ihya', Vol. 1, p. 16; Book of Knowledge, p. 37.
200 Perhaps this is concluded from al-Ghazali's affirmation that logic is an essential tool of scholastic
theology. (See Ihya', Vol. 1, p. 22; The Book of Knowledge, p. 54).
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absence of which could reduce a community to serious straits.201 It seems that none of
al-GhazalT's praiseworthy rational sciences isfard cayn.
From the ways of dividing knowledge in the Risalah and the Ihya1, it appears that the
Ihya" begins its division with practical sciences, followed by theology and ending with
philosophy. In the division of philosophy, the Ihya" gives the order as beginning with
geometry and arithmetics, followed by the science of logic and then divinity (al-
ilahiyyat) as the third rank which are both also included under theology. After divinity,
it puts natural sciences as the fourth rank. However, the Risalah seems to give a more
systematic division. It puts the theoretical background in the first rank, followed by
physical sciences and ending with metaphysics as the highest in rank.202
Al-Ghazall regards the praiseworthy and the permissible as similar in the sense that
these two standards can be applied to the same subject. By permissible, he seems to
indicate that certain sciences should only be studied in moderation in order to acquire
benefit from them. He writes:
Every one of these [sciences whose knowledge is praiseworthy] has three
stages: first limitation (iqtisar) which stage is the primary, second
moderation (iqtisad) which is the intermediary, and third thoroughness
(istiqsa') which is a sequel to moderation and which goes on and on
during the entire life of the seeker.203
Concerning the permissible part, al-GhazalT defines it as:
That whose knowledge is praiseworthy within a certain limit, that of
201 Ihya1, Vol. 1, p. 16; Book ofKnowledge, p. 37.
202 IhyS, Vol. 1, p. 22; Risalah, pp. 100 - 101: Trans. Risalah, pp. 31 - 33.
203 Ihya', Vol. 1, p. 39; Book ofKnowledge, p. 100.
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sufficiency, but beyond that it ceases to be praiseworthy.204
He includes in it the science of geometry and arithmetic,205 astronomy,206 natural
sciences207 and music. He accepts music as an aid to religious life and mystical devotion.
It is regarded by him as a means of pleasurable, aesthetic enjoyment and as an effective
moral agent.208
Al-GhazalT defines blameworthy rational/non-revealed sciences as:
The knowledge of which is blameworthy, whether it be in part or in
toto... The part whose partial and total knowledge is blameworthy is that
which has no use either in the realm of religion or in the domain of life
because its harmfulness exceeds its utility, such as the science of magic,
talismans and astrology, parts ofwhich are no use whatever and to spend
one's life, the most precious thing a man possesses, in them is sheer
waste; and to waste anything precious is blameworthy.209
He says, however, that knowledge is not held to be blameworthy in itself.210 It is only
regarded as such in the eyes of men for one of three reasons, as follows:
(i) When it leads to any harm, whether the harm should befall its practitioner or
someone else besides, for which reason the science of magic and talismans is
204 Ihya', Vol. 1, p. 38; Book ofKnowledge, p. 98.
205 Ihya1, Vol. 1, p. 22; Book ofknowledge, p. 53.
206 Ihya', Vol. 1, pp. 29ff; Book ofKnowledge, pp. 74ff. Al-GhazalT's clarification of astronomy refers to
mathematical astronomy as it has been defined by al-Farabl. See McCarthy, op. cit., sec. 33, p. 73.
207 Ihya', Vol. 1, p. 22; Book ofKnowledge, p. 54; McCarthy, op. cit., sec. 45, p. 76.
208 Ifrya1, Vol. 2, p. 8; D.B. Macdonald, "Emotional Religion in Islam as Affected by Music and Singing",
JRAS, 1901, pt. 1, pp. 200 - 244; L.L. Faruqi, "al-GhazzalT on Soma"', Essays in Islamic and Comparative
Studies, (ed. I.R. Faruqi), Herndon, 1982, pp. 43 - 50; cf Bakar, op. cit., p. 224, no. 44.
209 Ihya", Vol. 1, pp. 38 - 39; Book ofKnowledge, pp. 98 - 99.
210 This view is similar to the Risalah which regards knowledge as noble in its essence and perfect in itself.
See Risalah, p. 89; Trans. Risalah, p.
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held blameworthy.211
(ii) When it is usually (JTghalib al-amr) harmful. Al-GhazalT gives the study of the
stars212 as an example which is not in itself blameworthy, because it is of two
parts:
a. The first is mathematical in reference to which the Qur'an has pronounced that
by it the courses of the sun and the moon are reckoned, i.e. astronomy;
b. The second is astrology (ahkam), by which future events can be known.213
(iii) When the pursuit of that kind of knowledge does not give the practitioner any
real scientific benefit.214
With regard to (ii. b) astrology, al-GhazalT claims it as blameworthy because:
(i) It is harmful to most people, because by foretelling future events this would lead
people to think that the stars influence the course of events.
(ii) Astrology is pure-guess work as the influence of the stars cannot be determined
either with certainty or even with probability. Thus it could be regarded as a
form of ignorance and is therefore blameworthy because of this ignorance.
(iii) It is of no use at all and it leads to useless things and is a waste of time.215
211 Ihya', Vol. 1, p. 29; Book ofKnowledge, p. 73.
212 The criticism of the knowledge of astrology from the point of view of the SharTah did not first come from
al-GhazalT but al-FarabT, followed by Ibn Hazm (d. 456/1064), the Andalusian jurist and theologian. They
were critical of astrology; al-FarabT puts this discipline among the occult sciences like Ibn Hazm and both do
not consider it as a part of natural science. Ibn Hazm was in fact more categorical in his rejection of
astrology. He differs from Ibn STna and al-GhazalT in rejecting altogether the validity of astrology as
knowledge, (cf. Bakar, op. cit., p. 215; see also al-FarabT, IhsS al-Ulum, p. 84; A.G. Chejne, Ibn Hazm,
Chicago, 1982, pp. 180- 184).
213 Cf. IhyS, Vol. 1, p. 29; Book ofKnowledge, pp. 72 - 73.
214 IhyS, Vol. 1, p. 30; Book ofKnowledge, p. 77.
215 Ihya', Vol. 1, pp. 29 - 30; Book ofKnowledge, pp. 72 - 76.
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However, the author of the Risalah merely includes the science of astrology, the
rules for the times of births and horoscopes as derivatives of mathematics without any
condemnation.216
(4) Division into theoretical and practical sciences
Throughout the classification of revealed knowledge in the Risalah and al-Ghazall's
works, knowledge is also divided into theoretical (nazariyyah) and practical
(camaliyyah). In the Risalah, the author clearly states that knowledge is either theoretical
or practical. He applies this twofold theoretical and practical division to the
fundamentals (usuI) and branches (fur if) of revealed knowledge. He states:
That is to say, knowledge is either theoretical or practical. And the
knowledge of fundamentals is theoretical, whereas the knowledge of the
branches is practical. This practical knowledge comprises three duties:
The first of them is the duty to God Most High..; the second of them is
the duty to [one's fellow beings..; the third of them is duty to oneself...217
The first type [of revealed knowledge] is in the fundamentals, and it is
the knowledge of tawhidf8
Like the Risalah, al-GhazalT in his Ihya' also applies the theoretical and practical
division to his definition of revealed knowledge, but he appears to refer them to the
branches of revealed knowledge only, instead of referring them to both the fundamentals
and the branches of revealed knowledge. Al-GhazalT writes:
The knowledge by which we approach the hereafter is divided into the
knowledge of unveiling (al-mukashafah) and the knowledge of
behaviour (al-mucamalah).By the knowledge of unveiling, I mean
216 Risalah, p. 100; Trans. Risalah, pp. 31 - 32.
217 Risalah, p. 99; Trans. Risalah, p. 30.
218 Risalah, pp. 96f; Trans. Risalah, pp. 26f. As shown in Appendix 1, Figure 1. a. (part A) (1) and (2).
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knowledge and only knowledge. By the knowledge of behaviour, I mean
knowledge as well as action in accordance with that knowledge... The
knowledge of behaviour is merely a path which leads to unveiling and
only through that path did the prophet of God communicate with the
people and lead them to Him. Concerning knowledge ofunveiling itself,
the prophets spoke only figuratively and briefly through signs and
symbols, because they realised the inability of man's intellect to
comprehend.219
He also says:
Furthermore, the knowledge of behaviour is divided into outward
knowledge, by which is meant that of the functions of the senses, and
inward knowledge, by which is meant that the function of the heart. The
bodily organs perform either usages of life (cadah) or acts of worship
(fibadah), while the heart, because it is removed from the senses and
belongs to the celestial world is subject to either praiseworthy or
blameworthy [influences]. Inevitably, therefore, this knowledge divides
itself into two parts, outward and inward. The outward, which pertains
to the senses, is subdivided into the acts to worship and usages of life;
the inward, which relates to the conditions of the heart and the qualities
of the soul (al-nafs) is subdivided into things which are praiseworthy and
things which are objectionable.220
In regard to the above quotations, it can be seen that the author of the Risalah and al-
GhazalT's Ihya1 do not give similar treatments to the theoretical division of the sciences.
The Ihya1 only mentions that the theoretical part is applied to the knowledge of unveiling
(al-mukashafah), but does not elaborate on it, because, according to al-GhazalT,
knowledge of unveiling (al-mukashafah) is not permitted to be recorded in writing,
although it is the ultimate aim of the saints. On the contrary, the author of the Risalah
discusses this theoretical division in detail, as shown in Appendix 1, Figure 1. a.
219 IhyS, Vol. 1, pp. 3 - 4; Book ofKnowledge, p. 6.
220 Iky3, Vol. 1, p. 4; Book ofKnowledge, pp. 6 - 7. As shown in Appendix 1, Figure 1. b. (Part A) (2) (i) and
(ii).
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It would also appear that the author of the Risalah and al-Ghazali in his Ihya'
do not make any concerted attempt to apply the theoretical-practical division to the
rational sciences. Nor do they give any reason for this omission. They seem to
believe that the distinction between revealed and rational knowledge is more
fundamental than the distinction between theoretical and practical knowledge. Perhaps
that is the reason why both of them deal comprehensively with the former division
compared with the latter division.
2.6. Authenticity of al-Risalah al-Laduniyyah
(a) The views of previous scholarship on the Risalah
The question of the authenticity of the Risalah has attracted many modern scholars.
They tend to have two opinions; among the first group, who accept it as an authentic
are Bouyges, Smith, McCarthy and Bakar; among the second who raised doubts as
to its authenticity are Palacios, Watt, Badawi and Yafeh. Palacios was the first who
drew attention to the issue of the authenticity of the Risalah. He did not
believe that it was written by al-Ghazali because the text coincides exactly
with a large part of the Risalah ft Macani al-Nafs wa al-Ruh of Ibn al-
cArabi.221 However, Palacios' argument alone does not prove that the Risalah
does not belong to al-Ghazali. It would have been possible that Ibn al-
cArabi reproduced the Risdlah al-Laduniyyah from al-Ghazali, since he lived
later than al-Ghazali. Moreover, in addition, Ibn al-cArabi is mentioned as
221
Palacios translated and edited Ibn al-cArabi's Risalah fi Mcfani al-Nafs wa al-Ruh in his study, La
Psicologia Segun Mohidin Abenarabi, published in The Acts of the Oriental Congress, Algiers, 1905, pp.
151 - 186. He found that in fact two passages are literally identical in both Risalahs\ the second section
of the Risalah attributed to al-Ghazali seems to be identical with part of section one of Ibn cArabi's
Risalah; section five of that of the Risalah seems to coincide with section five of Ibn cArabi in various
passages. Cf Ibid., p. 388. Cf Appendix 2 for the comparison between these Risalahs.
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being influenced by al-GhazalT in his views on the doctrine of the Sufis.222
Palacios is followed by Smith who wrote Al-Ghazali: The Mystic and who was the
first and the only scholar so far to translate the Risalah into English. She, however,
accepts this work as belonging to al-GhazalT. She remarks:
The theory of knowledge set forth here and the psychological doctrine
are almost identical with those of the Ihya' cUlum al-Di n.223
Watt who seems to accept Palacios' argument adds his own point to reject the whole
of al-Risalah al-Laduniyyah as an authentic work of al-GhazalT.224 He bases his
conclusions on three general criteria of authenticity which are represented by three of his
securely attributed works: the Tahafut, Ihya1 and Munqidh.225 The three criteria are: first,
al-GhazalT in the post-7/iya' period asserts the superiority of revelation iyvahy) and
religious intuition over reason, consequently, no work ascribing primacy to reason can
belong to that period; second, al-GhazalT organises his works in an orderly and logical
fashion; third, al-GhazalT retains the same attitudes towards orthodox dogma and
practice to the end of his life, thus not allowing for the possibility of an "anti-orthodox
phase" and an "early Neoplatonic Period".226 Watt further claims that the author of the
Risalah was very interested in a distinction between what Prophets come to know by
revelation (wahy) which comes from the Universal Intellect and what religious persons
222 S. H. Nasr, Three Muslim Sages, Cambridge, 1964, p. 88 - 89; R. S. Bhatnagar, Dimensions ofClassical
Sufi Thought, London, 1984, pp. 196.
223 See Smith, al-Risalah, p. 177, no. 1.
224 Watt, "Authenticity", pp. 33 - 34.
225 Ibid., p. 26.
226 Ibid., p. 26.
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come to know by inspiration (ilham) which comes from the Universal Soul. If al-
Ghazali had once been so interested in this distinction, says Watt, then it does not
make sense that he should ignore it completely in the Munqidh and Mishkat. Watt
then concludes that the Risalah cannot belong to any stage prior to that of the
Munqidh. Watt also claims that the Risalah ascribes the supremacy to reason. He then
says that this Risalah could not belong to al-Ghazali's last period as claimed by those
who accept its authenticity. He also argues that it does not belong to al-Ghazali's
earlier period.227 Watt's argument that the Risalah asserts the primacy of reason over
revelation seems to be based on the opinion that the Universal Intellect (al-caql al-
kulli) is the source of revelation. However, this rather implies that revelation is
rational.
Moreover, Watt rejects Massignon who in 1929 in a chronology of al-Ghazali's
writing puts the Risdlah in his last period after Munqidh, without discussing the
authenticity of the work.228 Bouyges who gives a long list of the works of al-Ghazali
tends to accept that the Risalah is genuinely written by him. He lists the Risalah
among al-Ghazali's works written in his period of asceticism (488 - 499 A.H.) before
the writing of Mishkat al-Anwar. He however, mentions that some scholars doubts
the authenticity of this treatise.229 Badawi who also doubts the authenticity of the
Risalah, only rewrites the opinions of Palacios and Watt concerning it.230
227
Ibid., p. 34.
228 See L. Massignon, Recueil de Textes Inedits, Paris, 1929, p. 93 as cited by Mu'allafat, pp. 10 -11.
229
Bouyges, p. 65. Mishkat is placed after Jawahir al-Qur'an and al-Arbcfin, and before al-Qisfas al-
Mustaqim. Cf. W.H.T. Gairdner, "Al-Ghazali's Mishkat al-Anwar and the Ghazali - Problem", DI, Vol.
5, (1914), p. 121 (hereafter referred to as "al-Ghazali's Mishkat"); Watt, "Authenticity", p. 44; Bouyges,
p. 65; Hourani, "Chronology" (1984), p. 299. The authenticity of the final partyif the Mishkat is doubtful,
whereas the authenticity of the rest of it is accepted. Cf. Gairdner, "al-Ghazali's Mishkat", p. 133; Watt,
"Authenticity", pp. 26f; idem, "A Forgery in al-Ghazali's Mishkat", JRAS, (1949), pp. 9f.
230 Mu'allafat, pp. 270 - 271.
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McCarthy found a manuscript in the Library of the American University of
Beirut which contained al-Risalah al-Laduniyyah with the title page, "al-Risalah al-
Laduniyyah fi cIlm al-Laduni Tasnif al-Shaykh al-Imam Hujjat al-Islam Abi Hamid
al-Ghazali Rahimahu Allah.231 He suggests that, although the manuscript was written
after the death of al-Ghazali, it predates Ibn al-cArabi.232 McCarthy writes:
The manuscript contains the three works mentioned on the outside title
page.233 Evidently all three were written by the same hand, at about
the same time, in the same ink, and on the same kind of paper... There
is no explicit mention of a date, so far as I can see, but I venture to
suggest that the character of the writing indicates that it was written
not later than the seventh century A.H./thirteen century A.D., and it
may well have been written in the sixth century A.H./twelfth century
A.D. Al-Ghazali died in 505/1 11 1, and the manuscript as a whole
seems to have been written afterJiis death... And if, as I believe, this
manuscript antedates Ibn cArabi (560/1165 - 638/1240), we have
another reason for believing that it is an authentic work of al-
Ghazali.234
By this argument, McCarthy accepts the Risalah as belonging to al-Ghazali and
rejects the view of Palacios and Watt. However, McCarthy's argument of the textual
evidence is not sufficient to accept the Risalah as a genuine work of al-Ghazali,
since the evidence of the timing does not in any way identify the author.
In response to Palacios and Watt, Bakar in The Classification ofKnowledge in
Islam235 rejects both their views. Bakar says that Watt is wrong in concluding that the
231
Ms. AUB, fols. 1- 37; cf. R.J. McCarthy, The Theology of al-Ashcari, Beirut, 1953, p. xxiv.
232 Ibid., pp. xxiv - xxv.
233 i.e. Kitab al-Lumcf by al-Ashcari, al-Risalah al-Laduniyyah itself and Masa'il Sii'ila canha also by al-
Ghazali.
234
McCarthy, al-Ashcari, pp. xxiv - xxv.
235 Originally a Ph. D thesis submitted to Temple University in 1986, and published by Dewan Bahasa dan
Pustaka, Kuala Lumpur in 1992.
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Risalah fails to satisfy the criteria as expounded in the Tahafut, the IhyS and the
Munqidh, since these three works comprise al-GhazalT's exoteric teachings, while the
Risalah contains his esoteric views.236 However, apart from unsubstantiated theories
which he attributes vaguely to al-GhazalT, he provides no convincing evidence about his
authorship of the work.
(b) The evidence of this thesis
Although external evidence from the existence of the AUB manuscript indicates that a
version of the Risalah existed in the sixth century A.H., a study of its internal evidence
presents problems. From the whole analysis of the Risalah in this chapter, it can be seen
that there are significant similarities and differences between the Risalah and al-
GhazalT's other works which are confidently attributed to him, especially the IhyS.
An examination of the method of presentation and style shows several similarities
and differences. The Risalah and al-GhazalT other works such as the Ihya' and the
Arbac i n use simple analogy, criticize the philosophers and mention the names of al-
QushayrT and al-Sulaml. However, the Risalah mentions al-QushayrT as an author of
exoteric work, while al-GhazalT regards him as an esoteric writer.237 The method and
style of the works differ, because the Risalah does not quote any sayings of other Sufi"
figures as al-GhazalT always does, and the style of presentation of the Risalah is much
more difficult than the Ihya' and al-GhazalT's other works which can be confidently
attributed to him. The Risalah does not explicitly mention by name any of al-Ghazall's
236 Bakar, op. cit., p. 166.
237 Risalah, p. 88: Trans. Risalah, pp. 10; Ihya", Vol. 1, p. 296. See Chapter Two. 2.5.1. Defence of the
knowledge of spiritual intuition (al-cilm al-ladunT).
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books and, although the author of the Risalah remarks on his own writings, he does not
mention any actual titles of those works.
An examination of scriptural aspects indicates that the Risalah and al-GhazalT other
works such as the Ihya' have the same methods in quoting passages of the Quran, the
Traditions and also in reproducing the sayings of CA1T b. AbT Talib.
An evaluation of the views on the soul shows some similarities and differences. The
Risalah's view of the rational soul (al-nafs al-napqah) is similar to the Ihya's view of the
heart. The Risalah, the Ihya1, the Kimiya and the Arbcfi n have the same opinions on the
soul (nafs), spirit (ruh) and vegetative and animal souls, believe in the inner sight and
human soul as the Tablet (al-lawh) for knowledge. The differences between the two
works on the soul can be seen in the use of certain terms. The Risalah uses the term
"rational soul" instead of the term "heart" which is used by al-GhazalT. The discussion
on the conditions of the soul in the Risalah is different from that of the Ihya'.
An examination of the classification of sciences between the Risalah and the Ihya'
also shows a number of similarities and differences. The Risalah and the Ihya' have a
quite similar classification of sciences. Both divide sciences into those which come upon
one (huduriyyah) and those which are acquired (husuliyyah), into revealed (sharciyyah)
and non-revealed (ghayr sharciyyah)/rdtiona\ (caqliyyah) sciences, and into theoretical
(nazariyyah) and practical (camaliyyah) sciences, although al-GhazalT appears to make
another division,fardcayn andfardkifayah. The two works have a similar approach on
the sciences which come upon one (huduriyyah) - which are acquired (husuliyyah)
division and also on theoretical and practical division. However, the differences can be
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seen in the discussion of the revealed-rational/non-revealed division. The Ihya' is more
interested in explaining revealed knowledge by dividing it into blameworthy
(madhmumah) and praiseworthy (mahmudah) sciences and subdividing it into the
science of fundamentals (usul), branches (furif), preludes (muqaddimat) and
supplementaries (mutammimat), whilst the Risalah only divides it into the science of
fundamentals (usul) and branches (furif). The system of division of rational/non-
revealed knowledge is also different, for the Ihya' uses the standards of praiseworthy,
blameworthy and permissible, whilst the Risalah uses the categories of lowest, middle
and highest classes. However, the enumeration of the sciences contained in each division
is quite similar.
The appraisal of the ways of acquiring types of knowledge in the Risalah and the
Ihya' also have some similarities and differences. Both works have an identical ideas on
the way ofattaining types ofknowledge and have the same views on the human learning.
They differ however, in explaining the modes of reflection, the process of acquiring
knowledge through divine learning, on how the soul receives revelation (wahy) and
inspiration (ilham), and the use of the philosophical terms which indicates the theory of
emanation which cannot be found in any of the works of al-Ghazali~ except those which
deal with the explanation or refutation of philosophical doctrines. In particular, the use
of the Universal Intellect (al-caql al-kullT) and the Universal Soul (al-nafs al-kulliyyah)
are nowhere found in the works known to be by al-GhazalT. Al-GhazalT always
maintains angels as the medium of revelation (wahy) and inspiration (ilham), whereas
the Risalah does not mention them in this connection and considers the Universal
Intellect to be the medium of revelation and the Universal Soul the medium of
inspiration.
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On present external and internal evidence, it is difficult to decide on the authorship
of the Risalah. The traditional Muslim scholars like Ibn Rushd used to say:
Then he (al-Ghazali) comes with his book known as Mishkat al-
Anwar, and mentions therein the grades of the knowers of Allah; and
says that all of them are veiled save those who believe that Allah is
not the mover of the First Heaven, He being the one from whom those
mover of the first Heaven emanates: which is an open declaration on
his part of the tenet of the philosophers' schools in the science of
theology; though he has said in several places that their science of
theology [but not their other sciences] is a set of conjectures",238
and follows by Ibn Tufayl who says:
His (al-Ghazali's) peculiarity of teaching (i.e. esoteric teaching as
contained in Kitab Madnun biha cala Ahliha) contained many symbols
and signs that cannot give benefit except to those who has inner sight
(basirah) of the heart or has master to teach him...239
If the above statements that al-Ghazali's orthodox writings contain both exoteric and
esoteric teachings, are to be believed, it is conceivable that al-Ghazali wrote this
book. Moreover there are many similarities between the Risalah and al-Ghazali's
other works which are confidently attributed to him especially in the ideas of the soul
and the theory of knowledge. Although the ideas of the soul and the theory
of knowledge contained many similarities, the style of presentation of them
is different from al-Ghazali's other works such as the Ihya' because the
Risalah uses different vocabularies which cannot be found in al-Ghazali's
securely attributed works. If Watt's argument that al-Ghazali was not
influenced by Neo-platonic teachings is acceptable, it is possible to reject this
Risalah as being written by him. To sum up, it would appear likely that the Risalah
was written in the close circle of al-Ghazali but it is impossible to attribute it
238
See Ibn Rushd, al-Kashfcan Manahij al-Adillah, (ed.) Muller, p. 71; cf. W.H.T. Gairdner, "Al-Ghazali's
Mishkat", p. 133.
23y See Ibn Tufayl, Hayy ibn Yaqzan, (ed.) L. Gauthier, Beirut, 1936, pp. 15 - 16; cf. Sherif, op. cit., p. 173;
Gairdner, "al-Ghazali's Mishkat", p. 147.
115
specifically to al-GhazalT personally because it combines some ofhis ideas with those








ANNOTATED TRANSLATION OF MINHAJ AL-cARIFlN
THE PATH OF THE GNOSTICS1
(p. 67) In the Name of God, the Compassionate, the Merciful
3.1. Introduction to the treatise
Praise be to God who has enlightened the hearts of the gnostics (al-arifin) with
remembrance of Him, and has made their tongues speak with gratitude to Him and
has caused their limbs to flourish with service to Him. They pasture in the meadows
of intimacy (al-unsf and they seek shelter in the abode of love (mahabbah). He has
remembered them and they have remembered Him, and He has loved them and they
have loved Him, and He has been pleased with them and they have been pleased with
Him.
Their capital is need (al-iftiqar) [for God] and the method of their business is
exigency (al-idfirar) [for God]. Their knowledge is the remedy of sins, and their
gnosis is the medicine of hearts. They are the lamps of the lights of His argument,
and the keys of the treasuries of His wisdom. Their imam is the rising moon, and
their leader is the shining light, the Lord of the mawali and the Arabs, Muhammad
b. cAbd Allah b. cAbd al-Muftalib and the pure fruit from the blessed tree whose
1
The English translation of the Qur'an which has been used in this translation is that of Abdullah Yusuf
Ali, op. cit..
2 Intimacy is one of the states of the wayfarer who travel on the path to God. (Cf. Kashf, p. 376; Doctrine
[Arberry], pp. 108 - 109).
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origin is [God's] Oneness (tawhid), and whose branch is piety (al-taqwa).
Neither of the East nor of the West, whose oil is well-nigh luminous,
though fire scarce touched it: Light upon light! God doth guide whom
He will to His light: God doth set forth parables for men: and God
doth know all things. (24:35)
For any to whom God giveth not light, there is no light! (24:40)
(p. 68) God bless him and grant him salvation, a blessing [of God] whose traces
appear in the heavens, whose lights are located high in the paradise of eternity, and
whose messages are goodly in the sight of the prophets, and [blessing] upon his
virtuous family and his pure companions.
3.2. Chapter of explanation to disciples
It centres around three fundamental principles: fear (al-khawj), hope (al-raja') and
love (al-hubb). Fear is a branch of knowledge ('"ilm), hope is a branch of certainty
and love is a branch of gnosis (mcfrifah). The sign of fear is fleeing (al-harab) [from
the world], the sign of hope is searching (al-falab) and the sign of love is the
preference for the beloved. An example of that is the sacred sanctuary, the mosque
and the Kacbah; whoever enters the sacred sanctuary of the will will be safe from
creation, whoever enters the mosque, his limbs will be safe from him using them in
disobedience to God Most High, and whoever enters the Kacbah, his heart will be
safe from being occupied with other than remembrance of God, may He be praised
and glorified.
It will be necessary in the morning for the servant to see into the darkness of
the night and the light of the day. He will know that when one of them appears, its
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counterpart will be deposed from power (wilaya), and likewise when the light of gnosis
{macrifah) appears, it dispels the darkness of sins from the limbs. If his state is a state
in which he will be content to arrive at death, he will be grateful to God Most High for
His favour and protection. If his state is a state that will cause him to hate death, he will
leave it with a sound determination (bi sihhat al-azimah) and perfect endeavour (kamal
al-juhd), and he will know that [there is] no shelter from God except with Him, just as
there is no arriving to Him except by Him. He will then repent for what he has ruined
of his life by taking the wrong decisions,3 seek help from God in cleansing his outward
[body] from sins and purifying his inward [soul] from defects, cut the rope of
heedlessness from his heart, quench the fire of desire from his soul, go straight on the
path of the truth and ride the mount of truthfulness.
Day is a proof of the Hereafter, night is a proofof this world, sleep is a sign of death.
The servant is advancing on what has gone before and regretful for what has passed.
God, may He be praised and glorified, said: (p. 69)
That day will man be told [all] that he put forward and all that he put
back.(75:13)
3.3. Chapter of rules (al-ahkam)
The inflection ifrab) of the heart is of four types, raising (raf), opening (fath),
decreasing (khafd) and pause (yvaqf). The heart is raised in remembrance of God Most
High, and the heart is opened in contentment with God Most High. The heart is
decreased in being occupied with other than God Most High, and the heart pauses in
3 Lit: By the evil of his choice.
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heedlessness of God Most High.
The sign of raising [the heart] are three things: the existence of compliance [with
God's will], the loss of disobedience [to God] and the continuance of longing (shawq)
[for God] . The sign of opening [the heart] are three things: trust, truthfulness and
certainty. The sign of decreasing [the heart] are three things: pride, hipocrisy and
covetousness, and that is heeding this world. The sign of pause [the heart] are three
things: the cessation of the sweetness of obedience, the loss of [the awareness of] the
bitterness of disobedience and the obscuring of that which is lawful (halal).
3.4. Chapter of attention (al-rfayah)
The Apostle of God (P.B.U.H.) said:
Seeking knowledge is obligatory for every Muslim,4
and that [knowledge] is the knowledge of souls. It is necessary that the soul of the
disciple be in [a state of] gratitude or apology, so that if he is addressed, he regards
himself as favoured, and if he answers, he does so with justice; so that he is obedient to
movement (harakah) through being given success (tawffq) [to move], and [he will be
obedient] to motionlessness (sukun) through being made safe (cismah) [to stay still].
That will only become appropriate for him through the continual need and exigency [for
God].5
4 Ibn Majah, Sunan, "al-Muqaddimah", Vol. 1, p. 81.
5 The actions of the wayfarer are guided by divine favour and if he does not do anything it means he wants to
protect himself from any disobedience. This kind of state cannot be attained except through the practice of
poverty and feeling of need for God.
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And the key to that:
Is the remembrance of death because in it is repose from the prison [of the body] and
safety from the enemy.6 Its basis is by returning life to a single day and that will only
be appropriate by reflection (al-tafakkur) at certain times. The door of reflection is
emptiness [from worldly distract], and the cause for emptiness is asceticism (zuhd).
The support for asceticism is piety, and the hump (sanam) of piety is (p. 70) fear,
and the bridle of fear is certainty, and the process of certainty is seclusion (khalwah)
and hunger (al-juc). Its attainment is endeavour (al-juhd) and patience (al-sabr) and
their way is truthfulness, and the sign of truthfulness is knowledge.
3.5. Chapter of intention (al-niyyah)
The servant must have the intention at [every moment of] movement and stillness.
For deeds are [judged] according to intentions and every person has
[reward on the basis] what he has intended and the intention of the
believer is better than his deed.7
The intention varies in accordance with fluctuation of times. The soul of the
possessor of intention is in toil because of it, while other people are in ease from it.
Nothing is harder for the disciple than maintaining intention.
6
i.e. physical world.
7 Abu Dawud, Sunan, "Kitab al-falaq", Vol. 2, p. 352 (no. 2210).
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3.6. Chapter of remembrance (al-dhikr)
Make your heart the focus (qiblah) of your tongue, and perceive at the moment of
remembrance shame at human state (al-cubudiyyah) and awe at divinity (al-rububiyyah).
Know that God Most High knows the secret of your heart and He sees your outward
actions and He hears your secret thoughts, so wash your heart with mournfulness (bi al-
huzri) and light in it the fire of fear (al-khawf).
When the veil of heedlessness (al-ghaflah) vanishes from your heart,8 your
remembrance will be of Him together with His remembrance of you.9 God Most High
said:
And remembrance of God is the greatest [thing in life without doubt].
(29:45)
That is because He remembers you in spite ofhaving no need for you and you remember
Him through your need for Him, and He said:
For without doubt in the remembrance of God do hearts find peace.
(13:28)
Peace of the heart comes to it by its remembrance of God and fear [in the heart]
comes to it in its remembrance of God. God Most High said:
For believers are those whose hearts, when God is mentioned, feel fear.
(8:2)
8 God said:
Remember your Lord in your heart with humility and in fear silently morning and evening
and be not of the heedless. (7:205)
9 God said:
Remember Me and I will remember you. (2:152)
It is also cited in IhyS, Vol. 1, p. 260.
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Remembrance is of two types: sincere remembrance (dhikr khalis) by agreement of
the heart to decline the contemplation of other than God; (p. 71) and pure remembrance
{dhikr safi) by annihilation of any ambition for anything other than remembrance. The
Apostle of God (P.B.U.H.) said:
I cannot count praise upon You Yourself as [much as] You have praised
Yourself.10
3.7. Chapter of gratitude (al-shukr)
In every servant's soul is found the bounty (nfmah) of God for which he is bound to
express gratitude.11 The lowest gratitude {adna al-shukr) is that he sees the bounty from
God Most High and is content with what he has been given and he does not oppose Him
in any of His bounties. The perfect gratitude {tamam al-shukr) is in the
acknowledgement by the inmost tongue that all mankind is unable to express gratitude
to Him for the smallest part of His bounties, even though they make the utmost effort,
because success [granted by God] in gratitude is [another] bounty which occurs for
which gratitude is incumbent.
It is requisite for you to express gratitude to an infinite degree. When God attends
to the servant, He takes the burden of his gratitude on his behalf and He is pleased with
a small amount from him and relieves him of what He knows that he cannot attain and
for which he is too weak.
10 Malik b. Anas al-AsbahT(d. 179/795), al-Muwa((a\ (in the version of al-LaythT), "Kitab al-Qur'an", p. 131;
Abu Dawud, Sunan, "Kitab al-solah, bab ft al-dita'JTal-rukff wa al-sujud", Vol. 1, p. 322 (no. 879), "Bab
al-qunutJTal-witr", Vol. 2, p. 86 (no. 1427); al-NasaT, Sunan, "Kitab al-iJtitaH', Vol. 2, p. 166; cf Ibn Majah,
Sunan, "Kitab al-iqamah", Vol. 1, p. 373 (no. 1179).
" To express gratitude at least by tongue is to praise God under all circumstances. Cf. lhyS, Vol. 4, p. 89.
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The bounties of thy Lord are not closed [to anyone]. (17:20)
3.8. Chapter of garment (al-libas)
Clothes are a bounty (nfmah) from God for His servant with which he covers his outer
skin. The garments ofpiety (taqwa) are the best, and the best ofyour garments are those
which do not distract your inner self from God Most High. When you put on your
garment, remember that the love (mahabbah) of God is a covering for His servants.
Do not expose one of His creation [as having] a blemish which you know about.12
Occupy yourself with the blemish of your [own] soul and cover it with preserverance in
the need for God Most High by purifying it. For when the servant forgets (nasiya) his
sin, that will be a punishment (cuqubah) for him and by that (i.e. forgetting your sin) the
punishment for disobedience will increase.13 If he were to awake from the sleep of
heedlessness, certainly he would raise up his sins before the two eyes of his heart, and
surely, he would weep for it with the eyelids of his inner self and he would be
overwhelmed by fear (wajal) and would melt in shame (hays') before God.
As long as the servant (p. 72) resorts to the strengh and power of his [lower] soul,
he will be cut off from the strength and power of God; so throw down your [own]
ambition in front of fear and hope.
And serve thy Lord until there come unto thee the hour that is certain.
(15:99)
12 That is back-biting. Cf. IhyaVol. 3, pp. 124 - 127.
13 Readingj/oza' instead ofjuz'an.
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3.9. Chapter of waking up (al-qiyam)
When you rise from your bed, raise your heart from the bed of inactivity, and
awaken your soul from the sleep of ignorance. Rise up in your entirety to Him who
gives life to you and restores your soul to you. Raise your mind from your daily
preoccupations,14 and elevate your heart to the uppermost [divine] kingdom (al-
malakut al-acla).
Do not make your heart subject to your [lower] soul, because the soul inclines
to the earth, and the heart inclines to heaven. Make use of the word of God, may He
be praised and glorified.
To Him mount up [all] words of purity. It is He who exalts each deed
of righteousness. (35:10)
3.10. Chapter of the toothpick (siwak)
Use the toothpick because it is a purifier for the mouth, [and a means of affording]
gratification to God. Purify your outward and your inner [self] from the filth of
disobedience, and cleanse your deeds from the dirt of hypocrisy and vanity, and
polish your heart by sincere remembrance of Him, and leave aside that which does
not benefit you and indeed harms you.
3.11. Chapter of evacuation (al-tabarruz)
When you go out to relieve yourself, take this into consideration, for relief lies in the
14
Lit: Motion and motionlessness.
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removal of filth. So clean yourself and lower the head of your ambition. Close the door
of arrogance (al-kibr), and open the door of regret (al-nadam) and sit on the rug of
repentance. Strive to prefer His command and to avoid His interdiction and to be patient
(p. 73) in face of His judgement. Wash away your evil by abandoning anger and lust (al-
ghadab wa al-shahwah), and use longing (al-raghbah) and reverence (al-ruhbah)
because God Most High has praised certain people and He said:
These [three] were ever quick in emulation in good works: they used to
call on Us with love and reverence, and humble themselves before Us.
(21:90)
3.12. Chapter of purification (aI-{aharah)
When you purify [yourself], consider the purity of water, its mildness, its ability to
purify and cleanse, because God Most High has made it blessed (mubarak); as He said:
And We send down from the sky rain charged with blessing. (50:9)
Apply it to the parts [of the body] which God has enjoined upon you to make pure,
so that your purity with God is like the purity of water. Wash the face of your heart away
from contemplating other than God, and wash your hand away from extending to other
than Him, and wipe your head from pride in other than Him, and wash your feet away
from striving for other than Him, and praise God for what He has inspired in you of His
religion.
3.13. Chapter of departure (khuruj)
When you depart from your dwelling for your mosque, know that God Most High has
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rights upon you which you are obliged to perform. Among them are tranquillity
(,sakTnah), dignity (waqar) and consideration of the creation of God, those who are pious
and those who are sinners. God Most High said:
And such are the parables we set forth for mankind, but only those who
have knowledge understand them. (29:43)
Lower your sight from looking upon carelessness and desire, and always give a
greeting (salam) when you speak to someone and when you answer them. Assist
whoever asks for your help in right [deeds], and command the approved and forbid the
forbidden if you are one of those who do good and guide the person who is straying.15
(p. 74) 3.14. Chapter of entering the mosque
When you arrive at the door of the mosque, know that you have sought out the house of
a king who is mighty in power who only accepts the pure person (al-[ahir) and to whom
only the sincere person (al-khalis) rises up. So think about yourself: who are you? for
whom are you? where are you? and in which register your name will appear?16
When you have considered proper to serve Him, then enter, for you have permission
and protection, and if not, stop like one who is compelled, from whom [all] means have
been cut off and to whom [all] paths are blocked; for when God knows from your heart
that its recourse is to Him, He gives you permission [to enter] and you lose your
15 i.e. that if you are among those who enjoin the right and forbid the wrong.
16 i.e. that you should contemplate whether your name will appear among those who have committed good or
bad deeds.
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identity.17 God has mercy upon His servant, ennobles His guest and He gives to whoever
requests from Him. He shows mercy to those who turn away from Him, so how [will He
act to] those who come to Him.
3.15. Chapter of the beginning of prayers (iftitah al-salawai)
When you turn your face toward the qiblah, turn your heart to the truth and do not be
light-hearted, for you should not be one of the people of light-heartedness {ahl al-
inbisaf), and bring to mind that you will be standing before Him on the Great Day of
Judgement (yawm al-card al-akbar). Stand on the two feet of fear and hope, and raise
your heart from gazing at this world and shabby [life], and direct your attention to Him,
because He does not reject the fugitive (abiq) and He does not disappoint the supplicant
(,sa'il').
When you say: "God is Mighty", know that He does not need your service to Him
or your remembrance of Him because need is of the nature of the poor and that is the
characteristic of created beings, whereas lack of need is amongst the attributes of His
Essence. He has appointed duties upon His servants only to bring them close thereby to
His forgiveness (cafwih) and His mercy (rahmatih) and to make them thereby far from
His wrath (sakhfah) and His punishment (cuqubatih). God, may He be praised and
glorified, said:
And made them stick close to the command of self-restraint, for they
were worthy and appropriate for it. (48:26)
17 The text reads: wa ant bila ant.
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And He Most Powerful has said:
But God has endeared the faith to you, and has made it beautiful in
your hearts. (49:7)
Be grateful to God because He has made you worthy to stand before Him for He is
(p. 75)
worthy to be feared and worthy to forgive. (74:56)
He is worthy to be feared by His creation and Who may forgive those who fear Him.
3.16. Chapter of recitation (al-qira1)
God Most High said:
When thou dost read the Qur'an, seek God's protection from Satan the
rejected one.18 No authority has he over those who believe and put
their trust in their Lord. (16:98-99)
His authority is only over those who take him as patron. (16:100)
That whoever turns to him for friendship him, will he lead astray.
(22:4)
Remember God's promise'and covenant in His revelation (wahyih) and His
sending down [revelation] (tanzilih) upon you. Look how you recite His words and
His Book, and recite and contemplate, and stand for its promise, its threats, its
parables (amthal), its religious exhortations, its command, its interdiction, its firm
interpretation (muhkam) and its ambiguous passages (mutashabih). Verily, 1 fear that
your observing His limit may be negligence in neglecting His Laws. God, may He
be praised and glorified, said:
18
Lit: the stoned one.
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In what message after this will they then believe? (7:185)
3.17. Chapter of the bowing (al-rukff)
Bow with the bow of a person humble to God in his heart, submissive in his limbs.
Complete your bow and put aside your concerns (himmah) by undertaking His
command; for you are only capable of fulfilling His requirement (fardih) through His
help (bi cawnih), and you will only reach the abode ofHis favour (ridwanih) through His
mercy (bi rakmatih), and you will only be able to resist disobeying Him through (p. 76)
His protection (bi cismatih), and you will only be escape His punishment through His
forgiveness (bi cafwih). The Apostle of God (P.B.U.H.) said:
Nobody will ever enter Paradise through his own deeds. They asked: Not
even you, O Apostle of God? He replied: Not even I unless God
encompasses me with His mercy.19
3.18. Chapter of prostration (al-sujud)
Bow down before God with the prostration of a humble servant, who knows that he was
created from earth (turab) upon which all creation tramples, and that he was made from
a drop of sperm (nutfah) which every person considers unclean (yastaqrizuha).20 When
he thinks about his origin and considers the assembling of his substance21 from water
" Al-BukharT, SahTh, "Kitab al-riqaq", Vol. 9, p. 210; Ibn Hanbal, Musnad, Vol. 13, p. 218 (no. 7473) and
Vol. 14, p. 22 (no. 7577); al-Dariml, Abu Muhammad cAbd Allah b. cAbd al-Rahman (d. 255/869), Sunan,
"Kitab al-raqSiq", Vol. 2, p. 210.
20 Reading yastaqrizuhS meant "considers unclean' instead of'yastafziruhS which has no meaning.
21 Reading 'jawharih' instead of 'jawharit'.
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and clay, he will increase in submission to God and he say about himself: "Woe unto
you, why did you raise your head from your prostration, why did you not die in front of
Him, since God has made prostration the means for attaining closeness to Him?" He
Most High said:
And bring thyself closer [to God]. (96:19)
And whoever gets close to Him is far from everything other than Him. Be mindful
of the quality of your prostration [as] in this verse:
From [the earth] did We create you, and into it shall we return you, and
from it shall We bring you out once again. (20:55)
Seek help with God from other than Him, for it is related from the Prophet
(P.B.U.H.) that he said:
God Blessed And Most High said: Do not look into the heart of a
servant, and know from him the love of good deeds through obedience
to Me, but I take it upon myself to straighten him and manage him.22
3.19. Chapter of confession of faith (al-tashahhud)
Tashahhud is praise and gratitude to Him and a seeking for more of His favour (fadlih)
and the continuance of His generosity {karamatih). So leave behind your pretension and
be His servant through your deeds as you are His servant through your words; for He
created you as a servant and He commanded you to become a servant for Him as He
created you. (p. 77)
It is not fitting for a believer, man or woman, when a matter has been
decided by God and His Apostle to have any option about their decision.
22 The source of this saying cannot be traced.
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(33:36)
Thy Lord does create and choose as he pleases: no choice have they [in
the matter], (28:68)
Take up servitude (cubudiyyah) in contentment with His ordinance (bi hukmih)23 and
take up worship in submitting to His command. Bless His beloved [i.e. the Prophet] after
praise of Him, for He joins love for him with love for Him and obedience to him with
obedience to Him and following him with following Him, and He Most High said:
Say: If ye do love God, follow me, God will love you. (3:31)
And He said:
He who obeys the Apostle, obeys God. (4:80)
Verily those who pledge their fealty to thee, do no less than pledge their
fealty to God. (48:10)
And He commanded His Apostle to ask [God] forgiveness for you. He Most High said:
Know, therefore, that there is no God but God, and ask forgiveness for
thy fault, and for the men and women who believe. (47:19)
And He commanded you to send blessings on him [the Prophet], He Most High said:
God and His Angels send blessings on the Prophet: O, you that believe!
send ye blessings on him, and salute him with all respect. (33:56)
And the Apostle of God (P.B.U.H.) said:
23 Reading 'bi hukmih' that which meant 'with His ordinance' instead of 'bi hikmatih' which means with His
wisdom'.
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Anyone who send blessings on me once, God will send blessings on him
ten times and will treat him with grace.24
And He Most High said:
And We have raised high the esteem [in which] thou [art held], (94:4)
Then He commanded him to behave justly in his dealings. He said to (p. 78) the others
[Muslim]:
And when the prayer is finished, then may ye disperse through the land.
(62:10)
And He said to him:
Therefore, when thou art free [from thine immediate task], still labour
hard. And strive to please thy Lord. (94:7)
3.20. Chapter of peaceful salutation (al-salam)25
Peace (salam) is one of the names of God Most High,26 which He entrusted to His
creation, so that they might use its meaning in their dealings with Him and in intercourse
with His creation. If you intent [to wish someone]27 peace (salamah), He will convey
peace to your friend on your behalf, and He grant mercy to those who cannot have mercy
on themselves; for man is amidst trials and ordeals (fitan wa mihan), either tried by
24 Abu Dawud, Sunan, "Kitab al-salat, Vol. 2, p. 117; al-DarimT, Sunan, "Kitab al-raqSiq", Vol. 2, p. 217.
25 This means the Flawness, the One whose essence is free from defect. Cf. Maqsad, p. 57; Ninety-nine
Beautiful Names, p. 61.
26 God Most High said: "God is He, than Whom there is no other god; the Sovereign, the Holy One, the Source
of Peace [and Perfection], the Guardian of Faith." (59:23)
27 As in the expression "al-salam Lalaykum".
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bounty so that he may manifest his gratitude or tried by calamity so that he may manifest
his forbearance. God Most High said:
Now as for man, when his Lord trieth him, giving him honour and gifts,
then saith he [puffed up] "My Lord hath honoured me". But when He
trieth him, restricting his subsistence for him, then saith he [in despair]
"My Lord hath humiliated me". Nay, nay. (89:15-17)
Honour (karamah) is through obedience to Him and humiliation (hawan) is through
disobedience to Him. Those who engage in lust (hawa) will be humiliated by God.
3.21, Chapter of invocation [of God] (al-ducar)
Keep the proper rules (adab) for invocation and consider whom you invoke, and how
you invoke, and why you invoke, and why you ask. And invocation is a request for
everything by you to the [ultimate] Truth (al-Haqq), and if you do not fulfil the
stipulation (sharf) of invocation, you should not impose the condition of an answer [to
it]. Malik b. Dinar28 said:
You think the rain too late in coming, but I think the withholding too
long.
If God, glory to Him, had not commanded invocation, it would have been incumbent
on us to invoke Him. IfHe had not imposed the condition ofanswering our [invocation],
He would been pleased to answer [our invocation] if we had been sincere in invoking
Him. And how [could that not be so] since He has guaranteed this to anyone who carries
28 He was the son of a Persian slave from Sijistan and became a disciple of al-Hasan al-BasrT who was well-
known for his asceticism. He made a living by copying the Qur'an and was a reliable traditionist, transmitting
from such early authorities as Anas b. Malik and Ibn SlrTn. He was credited with a number of miracles,
including the ability to walk on water. He died in 131/748. (al-cA{{ar [Arberry], pp. 26 - 31; Kashf, pp. 89 -
90; Hilyah, Vol. 2, pp. 357 - 388.)
134
out the conditions of invocation. God Most High said: (p.79)
Say [to the rejectors]: "My Lord is not uneasy because of you if ye
call not on him". (25:77)
He Most High said:
Call on Me; I will answer your [prayer]. (40:60)
Abu Yazid al-Bis]ami29 was asked about the greatest name of God, and he said:
Free your heart from other than Him and invoke Him with any of His
names which you like.
And Yahya b. Mucadh30 said:
Seek the owner of the name.
And the Apostle of God (P.B.U.H.) said:
God does not answer invocation from a distracted heart, and when you
are sincere, rejoice with one of three things: either that He is quick in
answering you for what you have asked, or that He keeps for you
what is greater than it, or that He turns away from you the misfortune
which if He imposed it upon you, truly you would be destroyed. So
call on Him with the invocation of one who asks seriously, not with
the invocation of one who seeks to give [God] advise.31
29
Abu Yazid Tayfur cIsa b. Surushan al-Bis(ami (257/875) was a famous mystic known for his ecstatic
utterances. (H. Ritter, "al-Bis(ami", E.I. (2), Vol. 1, pp. 162 - 163).
30 Abu Zakariyya Yahya b. Mucadh b. Jacfar al-Razi (d. 258/876) who left his native town of Rayy for
Nishapur where he died. He was one of the first to teach Sufism in the mosque. He emphasised hope (a!-
raja0; the hope for Paradise and God's forgiveness. He was also renowned for his perseverance in worship
and his great scrupulousness in religious matters. (Hilyah, Vol. 10, pp. 51 - 70; Sulami, T. al-Sufiyyah, pp.
98 - 104; Kashf pp. 122 - 123; Ibn al-clmad, Shadharat, Vol. 2, pp. 138 - 139; Q. Risalah, p. 19; Abdel
Kader, The Life. Personality and Writings ofal-Junayd: A Study ofa Third/Ninth Century Mystic with an
Edition and Translation of His Writings, London, 1962, pp. 31 - 32).
31 i. e. One should ask God with full attention and not command God to carry out one's demand. This
Tradition is in al-Tirmidhi, but with a slight difference "La yastajib Allah du'a' min qalb ghafd". (al-
Tirmidhi, Sunan, "Kitab al-dcTawat", Vol. 5, p. 517 (no. 3479).
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It was related from the Apostle of God (P.B.U.H.) that he said:
God Blessed and Most High said: "Whoever is distracted by
remembrance of Me from requesting Me, I will give him better than what
I give to those who make requests (sSilin)".32
And Abu al-Husayn al-Warraq33 said:
I invoked God once, and He granted my invocation and I forgot my
necessity, so remember the truth of God Most Powerful and Most Great
upon you in invocation and do not occupy [yourself] with your portion
for He is most knowledgeable of what is to your benefit.
3.22. Chapter of fasting (al-sawm)
When34 you are fasting, by your fasting restrain the soul from desires. Fasting is the
annihilation of desire of the soul (murad al-nafs) and in it is the purity {safar) of the
heart, the thinness (damarah) of limbs, the awakening ofbeneficence (iksan) to the poor,
recourse to God, gratitude for the bounties He has bestowed upon you and a lessening
of the reckoning [on the Day of Judgement] (al-hisab). The favour of God in granting
you success in fasting is greater than your being thankful for it [the favour]. It is part of
your fasting that you do not demand a recompense.
3.23. Chapter of alms-giving (al-zakah)
From all of your [bodily] parts there is an alms-giving (zakah) towards God which is
32 Al-TirmidhT, Sunan,"Kitab fada'il al-Qur'an", Vol. 5, p. 184 (no. 2926); al-DarimT, Sunan, "Kitab fada'il
al-Qur'an", Vol. 2, p. 298.
33 Unidentified figure.
34 Reading 'fa'innd instead of fa'inntf.
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incumbent. The alms-giving (zakah) of the heart is reflection (tafakkur) of His (p. 80)
Greatness, His wisdom, His Omnipotence, His proof, His bounty and His mercy, and
the alms-giving (zakah) of the eye is looking with care and lowering one's eyes away
from desire. The alms-giving (zakah) of the ear is listening to what will give you
salvation, and the alms-giving (zakah) of the tongue is speaking whatever will bring
you close to Him. The alms-giving (zakah) of the hand is closing one's hand to evil
and extending it to the good, and the alms-giving (zakah) of the foot is hastening to
what [will make] your heart righteous (salah) and your religion sound (salamah).
3.24. Chapter of pilgrimage (al-hajj)35
When the disciple makes a pilgrimage, he forms an intention for fear of rejection.36
He makes the preparation of someone who does not have hope of return, he chooses
the best companionship and frees himself from his [lower] soul at the moment of
entering ihram. Then he washes away his sin and dons the garment37 of sincerity and
loyalty. He repeats the talbiyah in accordance with God38 in answering His call, and
he prohibits himself in the haram from everything that will estrange him from
35
i.e. pilgrimage to Makkah, the fifth of the five pillars of Islam which takes place on the same dates of
the lunar calendar, during the first two weeks of the month of to which it gives its name Dhu'l-Hijjah. It
also called the Great Pilgrimage in contrast to Little Pilgrimage (cUmrah). During this pilgrimage, the
pilgrims perform ihram, saciy between al-Safa and al-Marwah, halt at cArafah, visit Mina and Muzdalifah,
throw stones at the Jamarat, sacrifice, shave or cut the hair short and farewell circumambulation. (A.J.
Wensinck, Hadjdj, E.I.(2), Vol. 3, pp. 31 - 33, 36; idem. - [J. Jomier], "Ihram", E.I.(2), Vol. 3, pp. 1052 -
1053; Wen'sinck - [H.A.R. Gibb], "cArafa", E.I.(2), Vol. 1, p. 604; B. Joel, "al-Safa", E.I.(l), Vol. 4, p.
51; F. Buhl, "Muzdalifa", E.I.(2), Vol. 7, p. 825; idem., - [J. Jomier], "al-Djamra", E.I.(2), Vol. 2, p. 438;
G.H. Bousquet, "Dhabiha", E.I.(2), Vol. 2, p. 213; Yaqut, Mucjam al-Buldan, Vol. 3, p. 397).
36 i.e. fear is of God's rejection on account of defects in performing the pilgrimage. (Ihya', Vol. 1, pp. 144 -
146).
37 i.e. entering the ihram.
38 This might mean: he performs the pilgrimage in accordance with the command of God.
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God Most High.
Then he walks with his heart around the throne (kursT) of His beneficence and
purifies his outward and his inner self at the moment of stopping (wuquf) at Safa, and
hurries39 to escape from his passion {hawa) and he does not wish to God for anything
which is not permitted for him. He acknowledges error at cArafat, and he comes close
to God at Muzdalifah. He throws away his desires (shahawat) when stoning the Jamarat
and he slaughters his passion and shaves off his sins. He visits the House [of God] to
glorify its owner, and he touches the [Black] Stone (al-hajar) in acceptance of His
decree. He bids farewell to everything other than God in the Farewell Circumambulation
(Jawafal-widif).
3.25. Chapter of peace of mind (salamah)
Seek peace of mind. I wish that anyone who seeks it, will find it! And how much more
for anyone who faces misfortune. At this time peace of mind is precious and it lies in
obscurity (khumul), and ifnot in obscurity, then in being alone {cuzlah), though it is not
the same as obscurity; and if being alone is impossible, then in silence, though it is not
the same as being alone; and if it is not in silence, then talking about what is useful and
is not harmful, though it is not the same as silence. If you want to have peace of mind,
you should not struggle with your opponents and compete with the likes [of yourself].
Whoever says "I", you say "you" and whoever says "for me", you say "for you".40
" i.e. sctiy between al-Safa and al-Marwah.
40 i.e. become tolerable to others.
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Peace of mind lies in the cessation of your customary behaviour (zawal al-curf), and
cessation of your customary behaviour lies in the loss of desire (iradah), and loss of
desire lies in abandoning the claim to knowledge of those of your affairs whose
management God has arranged to Himself, (p. 81) God Most High said:
Is not God enough for His servant? (39:36)
And He said:
He rules [all] affairs from the heavens to the earth. (32:5)
3.26. Chapter of solitude (cuzlah)
The person who undertakes solitude (sahib al-uzlah) needs ten things: the knowledge
[of the distinction between] truth and falsity, asceticism (zuhd), the choice of hardship,
taking the opportunity of seclusion (khalwah) and peace of mind (salamah),
consideration (nazar) of the consequences, that he should think that others are nobler
than him, that he should remove his evil from people and should not cease to perform
[good] deeds, for idleness is an affliction, that he should not be conceited by his
position, that he should keep his house devoid of surplus, since surplus is that which is
more than the daily needs for the followers of desire (ahl al-iradah), and that more than
the time needed for the people of gnosis (ahl al-macrifah)(l), and that he should cut off
that which cuts him off from God Most High. The Apostle of God (P.B.U.H.) said to
Hudhayfah b. al-Yaman:41
41 Hudhayfah b. al-Yaman al-cAbbasT (d. 36/656) was one of the earliest converts to Islam and became
governor of Ctesiphon under Caliph cUmar al-Khaftab. He is particularly revered by the SufTs and practised
asceticism. (Hilyah, Vol. 1, pp. 270 - 283; al-cAsqalanT, TahdhTb, p. 199 - 201).
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Stay permanently in your house.42
And Jesus son of Mary (P.B.U.H.) said:
Control your tongue, let your house be enough for you, and let your soul
be in the position of a harmful beast and a burning fire;43 for people were
leaves without thorns and they have become thorns without leaves, and
they were medicine which could cure people and they have become a
disease for which there are no cures.
Somebody asked Dawud al-Ta'T:44
"Why are you are not associating with people?" And he said: "How
should I associate with those who follow my defects; the old [person]
who does not know creation and the young [person] who is not dignified.
Whoever is intimate with God shuns other than Him.
And al- Fudayl45 said:
If it is possible to you to be at a place which you do not know and your
whereabouts are not known, then do it.
42 The source of this Tradition cannot be traced.
43 See Abu Dawud, Sunan, "Kitab al-malahim", Vol. 4, p. 175 (no. 4343).
44 Abu Sulayman Dawud b. Nusayr al-Ta'T of Kufah was a companion of Ibrahim b. Adham (d. 161/779), and
an ascetic of whom many anecdotes are told in the early work of SufTsm. He was converted to the ascetic life
by Habib al-Ra'T. He practised poverty (al-faqr) as an aid to the struggle against the lower self. He was a pupil
of Abu HanTfah. He died between 160/777 and 165/782. (al-Kha(Tb, T. al-Baghdad, Vol. 8, pp. 347 - 355;
Hilyah, Vol. 7, pp. 335 - 367; al-cAsqalanT, Tahdhlb, Vol. 3, p. 203; Kashf pp. 109 - 110; Ibn al-Tmad,
Shadharat, Vol. 1, p. 256; Q. Risalah, pp. 14 - 15; cA((ar [Arberry], pp. 138 - 145),
45 Abu CA1T al-Fudayl b. cIyad al-TalaqanT was born in Khurasan and is said to have been a converted
highwayman before he became a most popular SufT. After conversion, he went to Kufah and later to Makkah
where he died in 187/803. He was well-known for his sermons on the worthlessness of the world. He achieved
considerable repute as an authority on the Traditions and he studied hadith under Sufyan al-ThawrT and Abu
HanTfah. (al-SulamT, T. al-Sufiyyah, pp. 7 - 12; al-DhahabT, Tadhkirat al-Huffaz, Vol. 1, pp. 225 - 227;
Kashf, pp. 97 - 100; Hilyah, Vol. 8, pp. 84 - 140; Ibn al-cImad, al-Shadharat, Vol. 1, pp. 316 - 318; Q. Risalah,
p. 10; cA((ar [Arberry], pp. 52 - 61).
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And Sulayman46 said:
My desire from this world is that 1 should wear an caba'ah*1 and that
I should be in a village where nobody knows me and there is no lunch
for me and no supper.
And the Apostle of God (P.B.U.H.) said:
There will come a time, when the person on that day who holds to his
religion will be like one who grasps a live coal and he will have the
reward of fifty of you.48
In solitude there is the preservation of the limbs, the emptiness of the heart, (p.
82) the falling away of duties to mankind, the locking of the doors of this world, the
breaking of the weapons of the devil and the flourishing of the outer and the inner.
3.27. Chapter of worship (cibadah)
Be eager to fulfil the obligatory duties (fara'id) for if they are soundly performed by
you, then all is well. Seek to protect the obligatory duties (fara'id) by supererogatory
deeds (nawafil) and the more you increase worship, the more you should increase
your gratitude (shukr) and fear (khawf). Yahya b. Mucadh said:
1 am surprised at one who seeks excellence (fadilah) but leaves a
obligatory duty (faridah). Whoever owes a debt (dayri) and gives the
owner of the debt (sahib al-dayri) the like of that which is due to him
will be required to pay the debt when the settlement is due.
46
Abu Sulayman al-Darani (d. 205/820 or 215/830); al-Kalabadhi quotes this saying in his Kitdb al-
Ta'arruf. (Doctrine [Arberry], p. 141). He was a great Sufi of his time and well-known for his piety and
renunciation. He left a number of characteristic maxims such as "the heart is ruined when fear departs from
it even for one moment". (HHyah, vol. 9, pp. 254 - 280; Kashf, p. 112 - 113; al-Sulami, T. Sufiyyah, pp.
68 - 73; Q Risdlah, pp. 108 - 110).
47 'Aba'ah plural of 'aba, i.e. the woollen garments or cloth of goat hair. (Doctrine [Arberry], p. 7, n. 1).
48 Al-Tirmidhi, Sunan, "Kitab al-f'tan", Vol. 4, p. 526 (no. 2260).
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And Abu Bakr al-Warraq49 said:
Strive at this time four things based on four others: the voluntary acts of
goodness (fadSil) based on obligatory duties (farSid), outward (zahir)
based on inward (bafin), character (khuluq) based on the soul (nafs) and
word (kalam) based on action (ficl).
3.28. Chapter of reflection (tafakkur)
Reflect on His words, may He be praised and glorified:
Has there not been over man a long period of time, when he was nothing
[not even] mentioned? (76:1)
Remember what your conditions are and consider what has passed of this world
according to what you see. Has it spared anybody? And nothing remains of it which
more resembles that which has gone by [than does] water [resemble] water.(?)50 The
Apostle of God (P.B.U.H.) said:
Nothing but affliction and strife remain of the world.51
It was said to Noah (P.U.H.):
How do you find the world, O longest-lived of the prophets? He said:
Like a house which has two doors, I entered from one of them and came
out from the other.
49 Abu Bakr Muhammad b. 'Umar al-Warraq who was called as "the instructor of the saints" (mu'addib al-
awliya) was a great shaykh who practised ascetism. He had seen Ahmad b. Khudruya and was a disciple of
Abu cAbd Allah Muhammad b. CA1T al-Tirmidhl. He is the author of books on rules of discipline and ethics.
(Kashf, pp. 142 - 143).
50 The Arabic edition states that "this phrase is written like this in the original". See Minhaj, p.86, n.2.
51 This Tradition is also cited by al-GhazalT in Ihya\ Vol. 3, p. 216.
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Reflection is the father of every good [thing] and it is a mirror which shows you
praiseworthy and blameworthy things.
Completed with praise to God and His help and the excellence of His favour and
praise be to God alone.
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CHAPTER FOUR




This chapter will try to analyse the Minhaj al-ArifTn which is normally attributed to al-
GhazalT. It will aim at drawing a comparison between this work and other works by al-
GhazalT which can be confidently attributed to him in order to assess its authenticity.
4.2. Introduction to the treatise: Style and presentation
The Minhaj is only a short treatise on themes of asceticism and mysticism and looks like
a summary of another treatise. In spite of that, the author makes a clear and systematic
arrangement of his material, using sub-titles. There are no repetitions in the treatise. As
usual,1 the author of the Minhaj begins his work with khujbat al-risalah (introduction
to the treatise). He uses rhetorical prose to mention the features of gnostics (al-carifTn)
and states that Muhammad is their leader (qa'id)? Although this style of introduction is
common in Islamic treatises including those of al-GhazalT, its use of the term "carifTn"
so early in the treatise is not found elsewhere in al-GhazalT's works.
The Minhaj treats a variety of topics connected with religion very briefly, nowhere
giving a detailed picture of the subjects discussed. However, in the writing which we
know to be al-GhazalT's, we do not find any treatment of any subject quite as briefly as
' Cf Chapter Two, 2.3. Method of presentation and style.
2 Minhaj, p. 67; Trans. Minhaj, pp. 117 - 118.
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in the Minhaj. This is the case even in a work of abridgement by al-GhazalT, Kitab al-
Arbcfin?
The sub-title of the section after the khufbat al-risalah, which is - Explanation to
disciples - gives us an idea of the purpose of the treatise. It is trying to present an outline
of the path to SufT reality (haqTqah). In the main it is concerned with esoteric ideas
which are presented by the author in the discussions of the devotional acts and several
mystical practices. The author of the Minhaj seems only concerned with the inner
meaning of the ritual acts he describes. On the other hand, al-GhazalT is much more
interested in the relationship of the inner meaning with the outward but he only gives us
a description of the inner meaning after he has dealt with the outward meaning.4
The author of the Minhaj, however, uses the same method as many other classical
writers, including al-GhazalT, to discuss his esoteric ideas concerning devotional acts
and mystical practices. He adduces Qur'anic verses or citations of the Traditions of the
Prophet which are related to the topic under discussion. Like al-GhazalT,5 he also quotes
many sayings from well-known SufT figures when he discusses mystical views. He cites
two quotations from Yahya b. Mucadh, to describe invocation of the greatest name of
God and to explain how to fulfil obligatory religious duties (farSid).6 There are
3 For example the discussion of the Minhaj on intention (niyyah) contains only five lines in one paragraph
compared to the ArbcfTn in which the same topic is discussed in several pages. (Minhaj, p. 70; Trans. Minhaj,
p. 121 ;Arbcfin, pp. 171 - 179).
4
According to al-GhazalT, the outward aspect is as it were the body or shape (surah) of the act, and the inner
aspect is its life (hayah) or spirit (ruh). If one does not perform the inner aspect, the act is merely motions of
the body and is incapable of producing the desired effect on the soul. (lhyS, Vol. I, p. 206; cf. also Sherif, op.
cit., p. 77; Miskawayh, TahdhTb al-Akhlaq, pp. 79ff).
5 Cf. Chapter Two, 2.3. Method of presentation and style.
6 Minhaj, pp. 79, 82; Trans. Minhaj, pp. 135, 141.
145
quotations from Malik b. Dinar to explain fulfilling the condition of invocation, from
Abu Yazld al-Bis{amI to describe the invocation of the greatest name of God, from Abu
Husayn al-Warraq to state the benefit of invoking God, from Dawud al-Ta'T to discuss
the excellence of intimation of God, from al-Fudayl b. Tyad and Abu Sulayman al-
DaranT to encourage seclusion and from Abu Bakr al-Warraq to explain fulfilling
obligatory religious duties (farSid). He also cites a saying of Jesus to describe the way
of seclusion.7 All these quotations appear once each.
From the spread of these quotations, it seems probable that the author is well-versed
in some areas of Suflsm and very selective in quoting only the views of well-known
SufTs. All these well-known Sufi masters except Abu Husayn al-Warraq8 are usually
referred to in al-Ghazalls works.9 Jesus, who is quoted once, is also cited by al-Ghazall
in those books of his which are confidently attributed to him.10
The author of the Minhaj gives his views and ideas by making great use of passages
and phrases from the Qur'an and the Traditions of the Prophet. As has already been
mentioned,11 this method of citation can be found in most of the classical treatises
7 For the quotations and information on their life, see Minhaj, p. 78; Trans. Minhaj, p. 134 for Malik b. Dinar;
see Minhaj, p. 79; Trans. Minhaj, p. 134 for al-BisjamT; see Minhaj, p. 81; Trans. Minhaj, p. 14o for al-Ta'i,
al-Fudayl and al-Darani; see Minhaj, p. 82; Trans. Minhaj, p. 141 for al-Warraq; see Minhaj, p. 81; Trans.
Minhaj, p. 139 for Jesus.
8 We have not been able to find anything about Abu Husayn al-Warraq.
9 Al-Ghazali's works on Sufism such as the Ihya1, Kitab al-Arbcf in, al-Maqsad al-Asna and Kimiya-e Scfadat,
etc. contain many citations of the sayings and verses of poetry of his predecessors. For example, he mentions
Yahya b. Mucadh in the Ihya", Vol. 3, p. 52; Malik b. Dinar, Ihya!, Vol. 3, pp. 59, 74, 113, 158; al-BisjamT,
Maqqad, pp. 133, 149 and Ihya", Vol. 3, pp. 84; al-Ta'T, Ihya', Vol. 3, pp. 53, 146; al-Tyad, Ihya", Vol. 3, p.
52; Abu Sulayman, Ihya!, Vol. 3, pp. 84, 85; Abu Bakr al-Warraq, Ihya', Vol. 4, p. 50; and Jesus, Maqsad,
pp. 82, 102, 148.
10 Yafeh, op. cit., p. 474.
" See Chapter Two, 2.4. Scriptual aspects.
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regarding Stiffsm and it can also be found in al-GhazalT's short treatises such as
Munqidh and ArbcfTn and other works.12
The Minhaj contains thirty six citations of Qur'anic verses. Almost all of them are
introduced by the words, "He God cazza wajalla says", "He said" and "Allah Most High
said".13 However, sometimes, the author does not use any indication that the words are
citations of Qur'anic verses.14 This use of Qur'anic verses is aimed at corroborating15 and
illustrating16 many of the views and ideas which are discussed in the treatise. Al-Ghazalf
himself used the same method as can be found in almost all of his works. In addition to
the Qur'an, the author relies heavily for his evidence on the Traditions. There are twelve
Traditions of the Prophet in this treatise. However, three of them we have been unable
to discover. Of these three citations, one concerning reflection (tafakkur),17 is also cited
by al-GhazalT in the Ihya'.
12 Cf Munqidh, p. 5; Arbcfin, pp. 23; Jawahir, p. 15; Qisfas, p. 3; Faysal al-Tafriqah bayn al-Islam wa al-
Zandaqa, (tr.) McCarthy, op. cit., Appendix 1, p. 146, sees. 4-5.
13 Cf. Minhaj, pp. 68 - 69, 70, 72, 73, 75, 77, 78, 79, 81, 82; Trans. Minhaj, pp. 119, 122, 125, 126 - 127, 129 -
130, 132, 133, 134, 138, 142.
14 For example, the Minhaj cites: "He loves them and they love Him" (C. 5:54) and "The bounties of thy Lord
are not closed [to anyone]". (C. 17:20). See Minhaj, pp. 67, 71, 72, 75, 76; Trans. Minhaj, pp. 118, 123, 124,
129,131.
15 For example, the author of the Minhaj writes: "Your remembrance will be of Him together with His
remembrance of you". He then quotes the Qur'anic verse: "And remembrance of God is the greatest [thing
in life without doubt]". (C. 29:45) Cf. Minhaj, p. 70; Trans. Minhaj, p. 122.
16 The Minhaj states outward acts that should be followed by inward acts in the explanation of worship and
mystical virtues. The author cites Qur'anic verses to illustrate his ideas. For example, he says: "...Because
He remembers you in spite of having no need for you and you remember Him despite your lack of Him." Then
he cites the Qur'anic verse (13:28): "For without doubt in the remembrance of God do hearts find satisfaction.
(Cf Minhaj, p. 70; Trans. Minhaj, p. 122).
17 See Minhaj, p. 82; Trans. Minhaj, p. 142.
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A quotation attributed to Jesus the son of Mary can also be found in the Minhaj:
Control your tongue, let your house be enough for you, and let your soul
be in the position of a harmful beast and a burning fire.18
However, Abu Dawud cites this part of Tradition from the Prophet Muhammad.19 The
rest of it:
For people were leaves without thorns and they have become thorns
without leaves, and they were medicine which could cure people and
they have become a disease for which there is no cure,20
could not be traced as a Tradition of the Prophet. It cannot be found in the works of al-
GhazalT which are confidently attributed to him.
4.3. Fundamental ideas of the Minhaj
As already stated, the purpose of the Minhaj seems to be to present an outline of the path
to SufT reality. The author of the Minhaj arranges the sub-titles of the treatise in a
systematic order showing ritual acts and mystical practices.
He begins with the description of the fundamental principles for the disciple on the
mystical path, that is fear (khcrwf), hope {rajif) and love (hubb). He seems to distinguish
these three states into three ranks. The first rank is fear which is a sub-division of
knowledge (cilm); the sign of it is fleeing (harab). The second rank is hope that is a sub¬
division of certainty (yaqTn)\ the sign of it is searching (Jalab). The third rank is love
18 Minhaj, p. 81; Trans. Minhaj, p. 139.
19 See Abu Dawud, Sunan, "Kitab al-malahin", Vol. 4, p. 175 (no. 4343).
20 Minhaj, p. 81; Trans. Minhaj, p. 139.
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that is a sub-division of gnosis (mcfrifah); the sign of it is preference for the beloved.
Here we can see that the author implies that cilm is the lowest knowledge, followed
by yaqin as the middle, and then comes mcfrifah as the highest. It is clearly stated
that macrifah is a branch of love, which according to the Sufis, is the ultimate aim
of the mystical path.21 The author also gives an example for these three states; haram
is an example for fear as it gives safety for one who enters it; masjid is an example
for hope as it stops disobedience to God for one who steps into it; and the Kacbah
is an example for love as it occupies the heart with remembrance of God for one who
enters it.22 This style of illustration for this subject is not found in al-Ghazali's works,
although he also distinguishes between cilm, yaqin and macrifah. He treats this
subject by giving the definition of cilm, yaqin and macrifahP
The author of the Minhaj uses the terms of inflection (icrab), i.e. raf,fath, khafd
and waqf in a metaphorical sense to express the states of the heart and their signs.
He uses the imagery of frab like raf, which is the sign of the subject or indicative
for raising the heart in remembrance of God and its sign as to raise the heart with
compliance, no disobedience and perseverance in longing. He writes that fath, which
is the sign of the object or subjunctive for opening the heart in contentement with
God; its sign is to open the heart to trust, truthfulness and certainty. He mentions that
khafd, which is the sign of the noun when in the genitive structure or governed by
a preposition and also for ellipsis, means decreasing the heart by other things
21
Q. Risalah, p. 157; al-Lumcf^ p. 86; Kashf, p. 310; Arbcf in, p. 189; Ihya', Vol. 4, p. 294; al-Bir Masr
al-Nadir, al-Tasawwuf al-Islami, Beirut, 1960, p. 19.
22 Minhaj, p. 68; Trans. Minhaj, pp. 118 - 119.
23 Ihya'. Vol. 1, p. 16; Book of Knowledge, pp. 83 - 84; McCarthy, op. cit., pp. 66 - 67. See for a detailed
discussion in Chapter Six, 6.3. Fundamental ideas.
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distracting attention away from God; its sign is to decrease the heart by pride,
hypocrisy and covetousness. He says that waqf, which is the grammatical term for
a pause or full stop, is the pause of the heart in heedlessness of God; its sign is to
pause the heart from disobedience.24 This whole process is a clever literary device
which shows the author to be a man of literary aspiration. Its use is not found in any
of the works which are confidently attributed to al-Ghazali.
Having outlined the three fundamental states (ahwal) which the disciple should
acquire on his path to Sufi reality (mcfrifah), the author then deals in four separate
sections with the duties which the disciple must carry out in order to follow this path.
They are: attention (rfayah), intention (niyyah), remembrance [of God] (dhikr) and
gratitude [to God] (shukr).
By attention (rfayah) the author seems to mean that the disciple should be
constantly aware of the possibility of spiritual instruction. In order to emphasise that
awareness he quotes the Tradition from the Prophet:
Seeking knowledge is obligatory for every Muslim.25
Nowhere in the works which can be confidently attributed to al-Ghazali is this term
(rfayah) used. Although al-Ghazali has encouraged the seeking of knowledge, he has
not used this particular aspect elsewhere.26
24
Minhaj, p. 69; Trans. Minhaj, pp. 119 - 120.
25 Ibn Majah, "al-Muqaddimah", Vol. 1, p. 81. Cf. Minhaj, p. 69; Trans. Minhaj, p. 120.
26 For an example see Ihya', Vol. 1, pp. 4ff; Book of Knowledge, pp. lOff.
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In order to make sure that the disciple is deliberately pursuing the path, after
attention the author mentions intention. This is an essential duty for the disciple even
though it is difficult. Al-GhazalT also discusses intention but treats it more generally.
He says in Kitab al-Arbtfin:
Indeed, an intention of your heart will not succeed except you have a
firm faith and you banish your eagerness for the baseness of the pleasure
of this world and consider the importance of the reward of the
Hereafter... If you cannot do this, you cannot maintain your intention.27
Having recommended attention and intention as necessary duties to follow the SufT
path, the author then turns to remembrance of [or constantly mentioning] God (dhikr).
The author stresses that this duty is of great importance on the SufT path. He divides
remembrance of God into two categories:
Remembrance is of two types: sincere remembrance (dhikr khalis) by
agreement of the heart to decline the contemplation of other than God;
and pure remembrance (dhikr safi) by annihilation of any ambition for
anything other than remembrance. The Apostle of God said: "I cannot
count praise upon You Yourself as [much as] You have praised
Yourself'.28
Remembrance (dhikr) is one of the basic features of SufTsm and al-GhazalT also deals
with it, however, somewhat differently. He writes:
Constant remembrance with the presence of the heart is profitable and
fruitful. And remembrance with the tongue together with heedlessness
of the mind brings lesser rewards... And the presence of the heart in
remembering God is only for a moment but then its neglect of God is
[because] of its distraction by worldly matters which also bring lesser
rewards. And the presence of the heart constantly with God is above all
other devotional acts. Indeed it is nobler than the rest of devotional acts
27 Al-Arbcf in, pp. 174 - 175.
28 Malik b. Anas, al-Muwatta', "Kitab al-Qur'an", p. 131; Abu Dawud, Sunan, "Kitab al-salah, bab ft al-ducS
ft al-rukff wa al-sujud", Vol. 1, p. 322 (no. 879), "Bab al-qunutft al-witr", Vol. 2, p. 86 (no. 1427); al-NasaT,
Sunan, "Kitab al-iftitalj', Vol. 2, p. 166; Ibn Majah, Sunan, "Kitab al-iqamah", Vol. 1, p. 373 (no. 1179). Cf.
Minhaj, pp. 70-71; Trans. Minhaj, pp. 123.
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and this is the ultimate form of worship with regard to [bodily] actions...
When there is eagerness for remembrance, man forgets other things
except God.29
By this, man may reach the state of closeness to God. At this stage his heart is only
preoccupied with Him.30 From the quotation given above, it can also be deduced that al-
GhazalT divides remembrance into three grades:
a) The remembrance of God completely takes possession of the heart and it does
not remember other than Him. The heart forgets all things except God and it
cannot easily be deflected. This is the highest grade of remembrance.
b) The heart remembers God only at a moment and then it turns from remembrance
of God because of being disturbed by worldly affairs. This is the second grade
of remembrance.
c) The heart is not together with the tongue, i. e. the tongue alone is used to
remember God, where this remembrance cannot produce any effect on the soul.
This is the lowest grade of remembrance.31
Thus al-Ghazall gives three grades whereas the Minhaj briefly alludes only to two.
The fourth fundamental duty of the disciple on the SufT path is gratitude to God
because of His bounty (nfmah). The author of the Minhaj divides it into two types, the
lowest gratitude (adna al-shukr) and perfect gratitude (tamam al-shukr). The former is
to express gratitude externally where one sees the bounties of God and the latter is to
29 IhyaVol. 1, p. 301; cf. al-Arbcfin, pp. 42 -43.
30 Cf. al-Arbcfln, p. 58. Nevertheless, in his Iljam al-cAwamm can cllm al-Kalam, on the margin of cAbd al-
KarTm al-JTlT, al-Insan al-Kamil, Cairo, 1949, p. 76, al-GhazalT mentions that the tahajjud prayer i.e. a
supererogatory prayer which is assumed as a mean of gaining closeness to God, is regarded as the best of all
acts of worship.
31 See Ihya', Vol. 1, p. 301.
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express it through the inmost tongue.32 For the Minhaj, true gratitude is only achieved
through the further bounty which God conveys to the disciple. Thus the duty of gratitude
is never ending. This is an idea which al-GhazalT would accept but we have not found
it so neatly expressed in any of the works which are confidently attributed to him. In the
IhyS, al-GhazalT gives an illustration of the states of mind of gratitude which indirectly
explain its types. He says:
When a king gives a horse to someone, the latter feels joy for three
reasons: first, for getting a horse which will be useful for him.., second,
for getting it from the head of the state.., third, for getting enjoyment by
riding on it.33
The author of the Minhaj, after expressing the fundamental principles and the
fundamentals duties of the disciple, then turns to the subject of garments.34 In this he
may perhaps be referring to the donning of the khirqah which is the garment that a SufT
takes from his master as an acknowledgement of his commitment to the SufT path. He
refers to the garment as a bounty from God. In describing them as the garments of
taqwa, which is usually translated as piety, the author may be alluding to one of the root
meanings of the word which is to give protection. Thus in donning the garment of
taqwa, the SufT is seeking protection from God as he follows the SufT path. Again this
seems to be a subtle image not found in al-GhazalT. However al-GhazalT does allude
to clothes, either in the description of the Prophet's clothes or in invocations when
dressing.35
32 i.e. the heart. Cf. Minhaj, p. 71; Trans. Minhaj, p. 123.
33 Ihya1, Vol. 4, p. 83.
34 Minhaj, p. 72; Trans. Minhaj, p. 124.
35 IkyS, Vol. 2, pp. 374 - 377. Al-GhazalT does not deal with this topic in his ArbcfTn.
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The author of the Minhaj then appears to describe the beginning of the day on the
Sufi path. Perhaps he is using the images of rising from sleep (al-qiyam), using the
toothpick (al-siwak), evacuation (al-tabarruz) and ritual purity (al-pharah)36 - all
actions ordinarily practised at the beginning of every day - as the beginnings and
preparatory actions for the disciple on the SufT path. All four are only briefly discussed
and the spiritual dimension of each is emphasised.37 For the esoteric feature of the use
of the toothpick, he writes:
Use the toothpick because it is a purifier for the mouth, [and a means of
affording] gratification to God. Purify your outward and your inner [self]
from the filth of disobedience, cleanse your deeds from the dirt of
hypocrisy and vanity, polish your heart by sincere remembrance of
Him.38
From this quotation, it can be deduced that the Minhaj states two functions of the
toothpick. The first is to purify the mouth and the second is to purify the outward and
inner self from blameworthy characteristics. In al-GhazalPs work, he only deal with the
first function. He writes:
The purpose of using the toothpick is to purify his mouth for the reading
of the Qur'an and the invocation of God in prayer...The Apostle says:
"Use the toothpick: it is a purifier for the mouth and well-pleasing unto
God."39
However, in his brief discussion of purity (Jaharah), the author describes it as
preventative.40 There have been many descriptions of the rituals associated with purity
36 Like al-Ghazalf the author of the Minhaj regard the act of ritual purity as a precondition of the ritual prayer
(salah). Cf Minhaj, p. 72; Trans. Minhaj, p. 126; Ihya", Vol. 1, p. 126.
37 Minhaj, pp. 72 - 73; Trans. Minhaj, pp. 125 - 126.
38 Minhaj, p. 72; Trans. Minhaj, p. 125.
39 Ihya1, Vol. l,p. 132.
40 Minhaj, p. 73; Trans. Minhaj, p. 126.
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(jaharah) being effective against sins already commited. Al-GhazalT, himself, does this
in Kitab Asrar al-Taharah in the IhyS.41 He writes:
The Apostle of God said: "When a Muslim, during the act of ablution,
rinses his mouth, the sins leave it; when he washes his hands, the sins,
even those beneath his finger nails are removed; when he washes his
head, he rids it of its sins, even those in and behind his ears; when he
washes his feet, he cleanses them from sins, even those beneath his toe
nails".42
However, rarely are the actions of ritual purity (Jaharah) alluded to in terms of
preventing sins from being committed. This is an interesting image and it fits very well
with the earlier image of the garment of taqwa being a garment of protection.
The imagery of following the Sufi" path is then taken up by a section on leaving the
house to go to the mosque. Again the disciple is instructed to act with dignity and
consideration towards his fellows, who are the creation of God. In this way the Sufi
disciple embarks on the spiritual journey that is to be his life.43
Perhaps the next chapters which are all concerned with the rituals of worship
(''ibadah) give the picture of the full Sufi" life using the imagery of cibadat, salat: iftitah
al-salawat, qira', ruktf, sujud, tashahhud and salam. In describing these actions, the
author gives a brief meditation on the spiritual implications of these actions.44 The same
41 Ifya1, Vol. l,pp. 132- 133; The Mysteries ofPurity, Trans, ofthe Kitab Asrar al-Taharah ofal-Ghazzali's
Ihya"-'Ulum al-DTn, (tr.) N. A. Faris, Lahore, 1966, pp. 37 - 38. Hereafter referred to as Mysteries ofPurity.
Cf. Ibn Hanbal, Kitab al-Taharah, p. 156.
42 IhyS, Vol. 1, p. 135; Mysteries ofPurity, p. 49.
43 Minhaj, pp. 73 - 74; Trans. Minhaj, pp. 126 - 128.
44 Among the earliest SufT writers who write on the esoteric features of the devotional acts are al-MuhasibT,
al-MakkT, al-Sarraj, al-HujwTrT and al-GhazalT himself. (Cf al-MuhasibT, Kitab al-Wasaya, (ed.) cAbd al-
Qadir Ahmad cA{a, Beirut, 1406/1986, pp. 136ff; Idem, Kitab al-MasSilfTAcmal al-Qulub wa al-Jawarih, MS.
Jar Allah 1101, fols. 18b - 24b; Smith, Early, p. 54; Qut, Vol.2, pp. 164 - 250; al-Lumcf, pp. 194ff; Kashf pp.
300ff; Ihya, Vol. 1, pp. 159ff; al-ArbcfTn, pp. 23ff).
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is the case with the other cibadat. In effect, the author produces a brief but very
effective spiritual commentary on the formal religious rituals of Islam. Only in his
discussion on prayer ($alat) does al-Ghazali's treatment of the rituals have similarity
with the Minhaj. The Minhaj states that prayer starts with standing and facing
towards the qiblah. When performing this act, the author says:
Turn your heart to the truth and do not be light-hearted.., bring to
mind that you will be standing before Him on the Great Day of
Judgement.45
In the Ihya', al-Ghazali states the inner features of this act which are quite similar
to the Minhaj:
So let the face of your heart be with the face of your body. Know that
as a face does not turn toward the direction of the qiblah except by
turning away from everything else, so the heart does not turn towards
God except being free of all else besides.46
As for the act of bowing (al-rukuc), the author of the Minhaj suggests that it should
be completed by submitting the heart and the limbs to God. The prayer should even
hope for God's help, favour, grace, safeguarding and forgiveness.47 In the Ihya', al-
Ghazali describes a similar perception of the act of bowing, that it reflects the
renewal of remembrance of the mightiness of God. He writes:
In your bowing, make a fresh beginning for God as to lowliness and
humbleness, and strive to move your heart, and renew your
humbleness, and you should feel that as well as the might of your
45
Cf Minhaj, p. 74; Trans. Minhaj, p. 128. According to al-Muhasibi, when performing this act, one
should abandon what is not befitting to prayer, of the activities_of the world and the desire for worldly
profit. (Cf. al-Muhasibi, Fahm al-Salat, p. 364). And al-Hujwiri says: "The outward qiblah being the
Kefbah and the inward qiblah being the throne of God, by which is meant the mystery of Divine
contemplation." (Cf. Kashf p. 301).
46
Ihya', Vol. 1, p. 166; Calverly, Worship in Islam, Being a Translation with Commentary and Introduction
of the Ihya' on Worship, London, 1957, p. 56. Hereafter referred to as Mysteries of Worship.
47 Minhaj, pp. 75 - 76; Trans. Minhaj, p. 130. This view is similar to that of other Sufis who say that the
act of bowing in the prayer should be done with humility. Cf. al-Muhasibi, Fahm al-Salat, p. 371; Qut,
Vol. 2, p. 194; al-Lumcf, pp. 205, 207; Kashf, p. 300; Ihya', Vol. 1, p. 167.
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Lord together with your own lowliness and the highness of your Lord,
and you seek aid in establishing that in your heart by means of your
tongue. Then you say the praise of your Lord and bear witness to Him
of His greatness, and say, "O the praise of my great Lord! He is
greater than every great one!" Reiterate that in your heart, that you
may confirm it by your reiteration.48
Concerning the act of prostration, the Minhaj opines that one praying must think
about his creation which was made from a drop of sperm in order to become a
humble servant. For God has made prostration as the means for attaining closeness
to God.49 A quite similar notion is given by al-Ghazali:
You bend down for prostration which is the highest degree of
submission. For the dearest of your members which is your face gets
hold of the humblest thing which is the dust... So that your prostration
on the ground produces greater humbleness and is more conducive to
lowliness. Know that you have placed it in its proper place.., for of
the dust were you formed and to it you return... Then, when your
heart is moved, let your hope find assurance in the mercy of God, for
His mercy makes haste towards weakness and lowliness, and not
towards pride and conceit.50
The confession of faith (tashahhud) which is performed before salutation (al-salam)
at the end of prayer is described by the author of the Minhaj as praise and gratitude
to God, seeking for more of His favour and His generosity, submitting to His
command, blessing His Apostle.51 The Ihya' writes:
As for confession of faith (tashahhud), when you sit for it, sit
down in a proper manner and state that all the performances
of the prayer and good things by which you seek access are
Allah's... Then remember the Prophet in your heart, and also
his noble personality and say: "Peace be upon you, O
Prophet, and the mercy and blessing of God!" Let your expectation
be firm that it will reach him, and that will return to you one
48
Ihya', Vol. 1, p. 169; Mysteries of Worship, p. 65.
49
Minhaj, p. 76; Trans. Minhaj, p. 130. Other Sufi figures also consider that such a position can take the
place of self knowledge which is done with abasement. (Cf. al-Muhasibi, Fahm al-Salat, p. 271; Qut, Vol.
2, p. 193; al-Lumac, pp. 207 - 208; Kashf pp. 300 - 301; Ihya', Vol. 1, p. 167).
50 Ihya'. Vol. 1, p. 169; Mysteries of Worship, pp. 65 - 66.
51 Minhaj, pp. 76 - 77; Trans. Minhaj, pp. 131 - 133.
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more perfect than it.52
In discussing the rites of the pilgrimage (hajj), the Minhaj and the Ihya'hzve very
different approachs. The Minhaj appears to concentrate more on cleansing the soul from
blameworthy qualities and getting near to God. The author writes:
[He] frees himself from his [lower] soul at the moment of entering
ihram. Then he washes away his sin, dons the garment of sincerity and
loyalty,..prohibits himself in the Haram from everything that will
estrange him from God Most High,53
whilst al-GhazalT describes such acts as for remembering the Hereafter. He states:
When you put the garment of the ihram on, remember the garments of
the shroud with which you will be clothed... As there is no stitching on
the shroud, so there is no stitching on the garment of the ihram.54
Regarding circumambulation (Jawaf) and stopping (wuquf) atcArafat, the Minhaj goes
further in describing the way of purifying the soul, as he says:
[He] walks with his heart around the throne (kursi) of His beneficence
and purifies his outward and his inner self at the moment of stopping
iyvuquf) at Safa, and hurries to escape from his passion, [and]
acknowledges his errors at cArafat.55
On the other hand, the Ihya' goes on to explain that the actions reflect the Hereafter and
encourage man to get close to God. He writes:
Do not think that the object of your circumambulation is the
circumambulation of your body around the Kacbah, but its object is the
circumambulation ofyour mind to the remembrance of God... Think that
Safa is the scale of good deeds and Marwah of bad deeds. By running
between this two hillocks, think which of the scales becomes heavy. To
52 Ihyaf, Vol. 1, p. 169; Mysteries of Worship, p. 66. The SufTs admit that the act of witnessing can take the
place of intimacy (al-uns) to God. Cf. al-MuhasibT, Fahm al-Salat, 377; Qut, Vol. 2, p. 200; al-Lumcf, pp. 208
- 209; Kashf p. 301; IhyS, Vol. 1, p. 170.
53 Minhaj, p. 80; Trans. Minhaj, p. 137.
54 Ihya", Vol. 1, p. 268; al-ArbcfTn, p. 34.
55 Minhaj, p. 80; Trans. Minhaj, p. 137.
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wait (wuquf) in cArafat...you will remember the case of the great
gathering on the Day of Resurrection that people will gather there with
their Prophet...and they remain eager to know whether his intercession
was accepted or not.56
By waiting (wuquf) at Muzdalifah, stoning (rama), slaughter (dhabh) and shaving
(.halaq), the Minhaj says that the acts should be done in order to get close to God and
purify the soul from passion and sins:
He who comes close to God at Muzdalifah, throws away his desires
when stoning Jamarat and he slaughters his passion and shaves off his
sins.57
In the Ihya', however, al-GhazalT does not mention the esoteric quality of shaving
(halaq) and waiting (wuquf) at Muzdalifah explicitly, rather he states the invocation
which should be recited by the pilgrim:
When you reach Muzdalifah, recite the following: "O God, this is
Muzdalifah, people of different tongues have gathered here seeking
different necessary things from You. Make me one of those who have
sought from You and You have granted them."... When you shave, recite
the following: "O God, maintain my good deeds, wipe off my sins and
raise my rank close to You".58
He then only mentions that the act of throwing (rama) stones at Jamarat is following the
action of Abraham:
Obey God's command by throwing stones and show sincerity and
honesty... Then intend to follow the deeds of Abraham who drove away
the Devil by throwing stones at him when the latter wanted to misguide
him.59
The Minhaj clarifies the visit to the Kacbah, touching the Black Stone and performing
the Farewell Circumambulation as something revealing the relationship between God
56 Ikya1, Vol. l,pp. 269-270.
57 Minhaj, p. 80; Trans. Minhaj, p. 137.
58 Ihya", Vol. 1, p. 256.
59 Ihya1, Vol. 1, p. 270.
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and man. He says:
He visits the House of God to glorify its owner, touches the [Black]
Stone in acceptance of His decree, bids farewell to everything other than
God in the Farewell Circumambulation (Tawafal-Widif).60
The Ihya' too presents the same idea relating to visiting the Kacbah and touching the
Black Stone. Al-Ghazali states:
When you look at the Kacbah, remember its glory and hope to meet its
owner... When you kiss the Black Stone, think that it is a sign of
allegiance and kissing His hand.61
However al-GhazalT does not clearly mention the esoteric feature of the Farewell
Circumambulation; rather he says:
Recite the following words: "O God, truly, this house is Your house,
this servant is Your servant... IfYou are content with me, then add on me
more contentment... before I leave this house and at the time I depart
from it. If You give me permission not to change my attitude to You and
to Your house, then I will not leave You and Your house away [from my
heart].62
As one of the concluding sections, the author discusses "salamah" which has been
translated as "peace of mind". It is an important state which the SufT disciple must
endeavour to attain on his path to God. This peace of mind comes about by the
abrogation of self and total trust in God. A particular way of attaining this is by the
process of isolation of the self from worldly matters (cuzlah).63 However, the ultimate
attainment of this cuzlah is only accomplished after the SufT disciple has acquired peace
of mind (salamah). Although al-GhazalT has discussed cuzlah many times and
60 Minhaj, p. 80; Trans. Minhaj, p. 138; IhyS, Vol. 1, pp. 239 - 240, 191. See also, Kashf, p. 326.
61 Ihya', Vol. 1, p. 269.
bl Ibid., Vol. l,p. 258.
63 Minhaj, pp. 80-81; Trans. Minhaj, p. 138.
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particularly in the Ihya!, nowhere does he seem to combine it with peace of mind
{salamah) in such a neat explanation.
After peace of mind {salamah), the author of the Minhaj states that the practices of
solitude are ten:
(i) Seeking the knowledge of truth and falsity, (ii) asceticism, (iii) the
choice of hardship, (iv)...seclusion and peace of mind {salamah), (v)
consideration of the consequences, (vi)...think that others ...are nobler,
(vii) ...remove ...evil from people and ...not cease to perform [good]
deeds, (viii)...not be conceited by position, (ix)...keep his house devoid
of surplus.., (x) and that he should cut off that which cuts him off from
God Most High.64
Al-GhazalT in the Ihya', however, puts forward the practices of solitude as twelve:
[The SufT should] (i) intend to save himself from the harms of men, (ii)
seek safety {salamah) from bad deeds, (iii) free [himself] from faults in
fulfilling his duties to the Muslims, (iv) prefer loneliness to perform
[other forms of] worship, (v) engage himself in learning, remembrance,
reflection and other acts of worship, (vi) not allow the people to mix
with him, (vii) not allow others to put questions to him, (viii) not ask
about other places or other people, (ix) satisfy [himself] with little, (x)
remain patient, (xi) not hear the praise of others, (xii) know the merits of
the path to the Hereafter.65
As far as the practices of solitude are concerned, it can be seen that both works, the
Minhaj and the Ihya1, approach several similar practices, i.e. seeking knowledge of the
truth, seeking safety, practicing asceticism and seclusion and consideration of the
benefits of solitude. They differ in mentioning other practices as the Minhaj seems, even
for one in solitude, to emphasise a relationship with other people (i.e. think that others
are nobler, remove evil from people). However, the Ihya' appears to restrict the
relationship between the one in solitude and others (i.e. to save himself from the harms
64 Minhaj, p. 81; Trans. Minhaj, p. 139.
65 Ihya', Vol. 2, p. 242.
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of men, not allow the people to mix with him, not allow others to put questions to him,
not ask about other places or other people, not hear the praise of others).
The Minhaj sums up the general outline of the Islamic rituals with a short section on
worship (cibadah). In this he indicates that these forms of Islamic worship are
fundamental to the SufT path and form an essential and fundamental element in SufT
worship.66 These are sentiments strongly supported by al-GhazalT in the whole of his
lhya'.
The Minhaj culminates with the final section on the reflection. It emphasises the
need to reflect on the transitory nature of mankind and the world. The author of the
Minhaj also cites the verse of the Qur'an67 that urges man to reflect on the greatness of
God. This same verse is also quoted by al-GhazalT when he discusses the method of
reflection on the creation of God.68 According to al-GhazalT's view, the most important
kind of reflection that man must engage in is the reflection on God and on himself. He
says:
The most important reflection of the servant in respect to himself is to
reflect upon his character traits and states and in respect of his God it is
to reflect upon the attributes and actions of God and His beautiful
names.69
This kind of reflection is similar to that mentioned in the Minhaj, although the author
56 Minhaj, p. 82; Trans. Minhaj, p. 141.
67 God Most High says: "Has there not been over man a long period of time, when he was nothing [not even]
mentioned?" (76:1). (Minhaj, p. 82; Trans. Minhaj, p. 142\lhyS, Vol. 4, p. 439).
68 IhyS, Vol. 4, p. 439.
69 Ibid., Vol. 4, p. 428.
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expresses it indirectly. He writes:
Remember what your conditions are and take heed of what has passed
of this world according what you see. Has it spared anybody?70
4.6. Authenticity of Minhaj al-Arifin
(a) The views of previous scholarship on the Minhaj
Some scholars such as Brockelmann, Massignon and TashKopriizade accept the
authorship of the Minhaj, while others such as Palacios, Watt and BadawT have raised
doubts about its authenticity. Palacios does not believe that the Minhaj was written by
al-GhazalT as he claims that the treatise which consists of twenty-eight very short
articles on themes of asceticism and mysticism does not justify the title of the work. He
also says that the treatise does not have a prologue in which the author sets forth in the
customary manner the reason for the book, nor does it gave any mention of the other
works of al-GhazalT. For these reasons, he says that its authenticity is very doubtful.71
Palacios is followed by Watt who does not pursue his own argument, but rather agrees
with Palacios's evaluation.72
In response to Palacios and Watt, it is not enough to prove their argument by textual
facts alone. Their claim that the contents of the Minhaj do not justify the title of the work
is not sufficient to reject its authenticity. This treatise seems to provide a knowledge of
SufTsm for those ordinary people who want to begin their journey in exploring the
70 Minhaj, p. 82; Trans. Minhaj, p. 142.
71 Palacios, op. cit., Vol. 4, p. 385; Watt, . "Authenticity", pp. 32 - 33.
72 Watt, Authenticity", p. 33.
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mystical path. Thus, a very short treatise is suitable for them. A careful examination of
it shows that the contents do correspond to the title of the work. In fact, the Minhaj has
a prologue which the author calls as "khufbat al-risalah" (introduction to the treatise).
BadawT, who also rejects the Minhafs authenticity, accepts Palacios's argument. He,
however, says that the latter's claim that the Minhaj does not even mention al-GhazalT's
other works is not strong enough to support Palacios' argument. BadawT suggests that
al-GhazalT sometimes in his securely attributed works does not mention his other works.
Nevertheless, BadawT does not give any example to support his claim.73
(b) The evidence of this thesis
The analysis of the Minhaj which has been presented in this chapter can be summed up
as follows. It can be deduced that there are significant similarities and differences
between the Minhaj and al-GhazalT's other works which are securely attributed to him,
especially the Ihya'.
The evaluation of the method ofpresentation and style shows several similarities and
diferences. They both use rhetorical prose for their introduction to the treatise and they
also have similar attitudes to citing many sayings of well-known SufT figures. On the
other hand, they differ from each other because in al-GhazalT's writing, he is used to
giving an explanation ofhis discussion in order to help the reader's understanding, while
the author of the Minhaj gives only very brief clarification. However, this brief
clarification always gives an adequate instruction to any person seeking to follow the
73 Mu'allafat, p. 249.
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Sufi path. The Minhaj never uses the method of analogy and syllogism as the latter
often does in his securely attributed books.
Our appraisal of the scriptural aspects indicates that both authors have similar
methods and ideas in quoting the passages of the Qur'an and the Traditions. Many
such passages from the Minhaj are found in al-Ghazali's works.
As far as the fundamental ideas of the Minhaj and al-Ghazali's works are
concerned, they show that there are some similarities and differences. The similarities
can be seen in their ideas on the mystical path which are concerned with how the
disciple should perform devotional acts and mystical practices in order to achieve
closeness to God. In fact, the contents of the Minhaj could be presumed to be a
summary of the Ihya or the Arbacin. The works differ however, in the mode of
elaboration of these devotional acts and mystical practices; for the author of the
Minhaj only emphasises their esoteric features, while al-Ghazali, in most of his
works on devotional acts and mystical practices, combines their outward actions with
their esoteric features. This aspect of the Minhaj does not look like al-Ghazali's other
abridgements such as the Arbacin. In addition, there are several discussions in the
Minhaj which cannot to be found in al-Ghazali's works which are securely
attributed to him, such as the description of the fundamental principles for the
disciple, i.e. fear (khawj), hope (raja J and love (mahabbah); the metaphorical
sense to explain the states of the heart; the style of using the term "ricayah"\ the
category of remembrance (dhikr) of God; the illustration of the concept of gratitude
(,shukr); the subject of garments; the elucidation of actions ordinarily practised
at the beginning of the day; the ritual purity as a preventative of sins; the
esoteric features of the rite of pilgrimage; the descriptions on peace of mind
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(,salamah) and solitude (cuzlah).
From the above discussion, it seems that the internal evidences of the Minhaj present
problems. Even though the author of the Minhafs ideas on the esoteric features of
devotional acts and mystical practices are similar to those of al-GhazalT, the style of
presentation and writing of the former is different from al-GhazalPs style ofpresentation
and writing. On present evidence, it is difficult to decide on the authorship of the
Minhaj. If the statements that al-GhazalT composed works on esoteric knowledge and
that sometimes his literary style in his short works is simple enough for the
understanding of ordinary people,74 are to be believed, it may be suggested that al-
GhazalT wrote this work, because there are many similarities between ideas presented
in this work and al-Ghazall's works. It appears that the Minhaj contained some of al-
GhazalT's ideas which are presented in a different style from that of al-GhazalF. To sum
up, it is probable that the author of the Minhaj came from circles close to al-GhazalT. It
would also be fair to say that al-GhazalT might well have been very happy with the
contents of this simple but beautiful introduction to the Sufi" path.






ANNOTATED TRANSLATION OF JAMR
AL-HAQA'IQ BI TAJRID AL-ALA'IQ
CHAPTER FIVE
ANNOTATED TRANSLATION OF JAMf AL-HAQA'IQ BI
TAJRID AL-ALA'IQ
THE COLLECTION1 OF TRUTHS BY THE STRIPPING AWAY OF
WORLDLY ATTACHMENTS2
(p. 3) By the high-minded Imam, the Proof of Islam, Abu Hamid Muhammad b.
Muhammad al-Ghazali, may God have mercy upon him. This is the Jam? al-Haqa'iq
bi Tajrid al-Ala'iq.
In the name of God, the Compassionate, the Merciful, and in Him we
seek help.
Praise be to God for His perfect bounties (nicma'ih) and His complete blessing.
I praise Him with the praise of one who confesses His Divinity and I thank Him with
the gratitude of one who admits homage to Him. Blessing and peace be upon the best
of His creation and the noblest among His Apostles Muhammad and his family and
his Companions.
Now -to our subject. When I saw [those who claim to be] ascetics
(mutazahhidin) not occupying themselves with seclusions (al-khalawat), denying and
disowning [them], and busying themselves rather with social relations (al-
mu'dmalah), I wished to compile a collection in explanation of seclusion and its
1
Lit. compiler.
2 The English translation of the Qur'an which has been used in this translation is that of Abdullah Yusuf
Ali, op. cit..
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secrets of solitude (al-cuzlah) and its intricacies. I composed this compilation to
explain them and to expose their benefits and their special features and I named it
"The Collection of Truths" and I described it in terms of "The Stripping Away of
Worldly Attachments," arranging it in chapters and sections. May God give help in
every wish.
(p. 4) 5.1. Chapter One : On repentance (al-tawbah)
God Most High said:
And O ye Believers! Turn ye all together towards God. (24:31)
And the Prophet (P.B.U.H) said:
O people! Repent to your Lord before you die.3
Know that repentance literally means recourse (al-rujuc) and returning
repentantly (al-inabah) [to God], It is of two parts, the repentance of the common
people (al-cawamm) and the repentance of the elect (al-khawass). As for the first part,
it is of three stages:
The first stage is the repentance of the ordinary believers and their repentance
is for small sins which were committed by them out of inadvertance (sahw),
absentmindedness (ghuflah), ignorance (jahl) or forgetfulness (nisyan). God Most
High said:
God accepts the repentance of those who do evil in ignorance and
repent soon afterwards. (4:17)
3
Ibn Majah, Sunan, Vol. 1, "Kitab al-iqamah", p. 78.
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And this is the station (maqam) of the ordinary believers and the elect of the sinful
(.khawass al-fasiqin) who are in "the third rank of souls.
The second stage is the repentance of the ordinary sinful people (cawamm al-
fasiqin) which has six meanings: the first of them is regret (al-nadam)4 for sins
which have passed; the second of them is resolution (al-cazm) not to return to them
just as milk does not return to the udder; the third of them is restitution for wicked
deeds to those who have suffered them (ahliha); the fourth of them is making up
(fadah) the obligatory religious duties which have been missed; the fifth of them is
dissolution (idhabah) of the soul in obedience just as it was drowned (dhuyyibat) in
the sweetness of disobedience; the sixth of them is weeping at dawn in the presence
of the Omnipotent Sovereign (al-Malik al-Jabbar) because of fear of sins and of the
insolence (p. 5) which evaporates in the presence of the Watcher (al-Muhaymin) from
whom nothing is concealed and from whom the weight of a tiny ant is not hidden.
The third stage is the repentance of unbelievers and their repentance is a return
to faith and Islam, because the duty of the servant is to know himself in servitude
[and worship] ('ubudiyyah) [to God] and to know his Lord in [His] [being
worshipped] and being served \macbudiyyah). Everyone who knows [himself] in
servitude [and worship] knows his Lord in servitude [and worship], and everyone
who neglects servitude [and worship] to the Lord and allows the world to distract
him from the final outcome, will not attain knowledge (al-irfan) and that which
4
The knowledge of the recognition of the great harmfulness of sins, and of the fact that they are the veil
between man and all he loves. If one's knowledge of this is certain and sure, and one's heart is convinced,
there springs from this knowledge a heartfelt pain for the loss of what one loves. The name we give this
pain caused by an action which results in the loss of the beloved, is nadam. (Ihya', Vol. 4, p. 3).
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distinguishes the Compassionate from the Devil. Woe unto those who abandon
servitude [and worship], show disobedience and sell the Hereafter for this world. God
Most High said:
Then for such as had transgressed all bounds and had preferred the
life of this world, the abode will be Hell-fire. (79:37-39)
As for the second part, it is of two stages, the first stage is the repentance of
the select elite (khass al-khass). Their repentance is for the heart having been
preoccupied with other than God Most High.3 This is the station {maqam) of the elect
of prophets and saints who are in the first rank of souls. He [the Prophet] (P.B.U.H)
has referred to this station by his words:
That it is to enrich my heart and ask God's forgiveness seventy times
a day.6
The second stage is the repentance of the elect. Their repentance is for thoughts
and ideas of worldly matters and their devilish insinuation and this is the station
{maqam) of common saints {cawamm al-awliyar) and elect believers (khawass al-
mu'miniri) who are in the second rank of souls.
(p. 6) 5.1.1. Section : On the repentance (al-tawbah) of disciples {al-muridiri)
Know that repentance is the origin of every station {maqam), the foundation {qiwam)
5
i.e. They repent sincerely and their hearts remember God constantly which makes them avoid committing
the sins.
6 This Tradition is also cited by al-Ghazali in Ihya', Vol. 4, p. 10 and Arbtf in, p. 145; al-Lumd, p. 547;
cAwarif p. 475.
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of every station and the key of every state (hal). It is the first of the stations7 and it
is like the ground for a building.8 Whoever does not have ground has no building and
whoever has no repentance, has no state (hal) and station (maqam).
Repentance is of two sorts, repentance of returning (inabah) and repentance of
answering (istijabah). As for repentance of returning, it is that you fear God Most
High on account of His power over you. As for repentance of answering, it is that
you should feel ashamed before God Most High because of His nearness to you. And
it is said that repentance is returning from everything other than God Most High.
5,2. Chapter Two : On belief (al-ftiqad)
Know that belief is of two sorts, specific (khass) belief and general (camm) belief. As
for specific belief, it is that someone believes in the madhhab of a specified imam
and he acts according to his teachings, holds back according to his teachings, and that
he does not pay any attention to the teaching of anyone other than him. (p. 7) As for
general belief, it is that someone acts with firm intentions (caza'im) according to the
teachings of all the imams but he does not accept their lenient judgements
{rukhsihim). Al-Mansur9 was asked about belief, and he said:
7
Most of the Sufis agree that repentance is the firststation of the maqamat. Cf. Kashf, p. 181; al-Lumac,
p. 68; Q. Risalah, p. 49; 'Awarif p. 338; al-Kashani, Mucjam, p. 192.
* Lit; it is in the likeness of the ground for the building.
9
Perhaps he is Husayn b. Mansur al-Hallaj who was a prominent Sufi figure of Baghdad. His_Sufi teachers
included al-Junayd_(d. 298/910), Abu Bakr al-Shibli (d. 334/940), cAmr b. cUthman al-Makki (d. 279/903)
and Sahl al-Tustari (d. 282/900). Known for ecstatic utterances (sha(ahat), such as "1 am God" which
proceeded from him "while in the state of annihilation in the Divine Presence", he was cruelly executed
in 309/915 on heresy charges. (L. Massignon, The Passion of al-Hallaj, Mystic and Martyr of Islam, (tr.)
Herbert Mason. Princeton, 1982, pp. 2Iff; Afiar [Arberry], p. 264; Kashf pp. 150 - 151).
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I have not chosen the madhhab of anyone specifically but I am
practising what is most difficult in all madhhabs.
Then let the disciple adopt the belief of the pious ancestors (al-Salaj), free from
the belief of Shicism (al-rafd),10 absolute determinism (al-jabr),u anthropomorphism
(al-tashbih),n limitation of God's power (al-tahdid) and corporealism (al-tajsim)u
and [let him] not defame either pious ancestors or all the madhhabs.
5.3. Chapter Three : On pure devotion (al-ikhlas)
God Most High said:
Is it not to God that pure devotion is due? (39:3)
111
Al-rafd comes from the verb rafada, probably with the meaning "desert". From this word comes the
name Rafidah or Rawafid that could be rendered as "deserters". It is a nickname applied by their
opponents and is used by al-Khayyat, for example in his Kitab al-Intisar, (ed.) H. S. Nyberg,Cairo, 1925,
p. 178. It was used to denote those later known as Imamites. Al-Ashcari, Maqalat al-Islamiyyin wa Ikhtilaf
al-Musallin, (ed.) H. Ritter, Istanbul, 1929 - 30, p. 17 (hereafter referred to as Maqalat al-lslamiyyiri)\
W.M. Watt, The Formative Period of Islamic Thought, Edinburgh, 1973, pp. 157 - 162 (hereafter referred
to as The Formative).
" The name given by opponents to those whom they alleged to hold the doctrine of compulsion (jabr), that
man does not really act but only God. It was also used by later heresiographers to describe a group of
sects. The Mucta:ilah applied it usually in the form Mujbirah to traditionists, Ashcarite theologians and
others who denied their doctrine of free will (qadar). (al-Ashcari, Maqalat al-Islamiyyin, p. 430; Watt,
"Djabriyya", EI(2), Vol. 2, p. 365; idem, Free Will and Predestination in Early Islam, London, 1948. pp.
96 - 99. A.A.A. Fyzee, A Shi'ite Creed, London, 1947, p. 32).
12 For the controversy over this issue, cf. al-Ashcari, Maqalat al-Islamiyyin, p. 277; cf. al-Baghdadi, al-
Farq bayn al-Firaq, Cairo, 1328, p. 199; R. Strothmann, "Tashbih", EI(1), Vol. 4, pp. 685 - 687; D.B.
Macdonald. The Development of Muslim Theology, Jurisprudence and Constitutional Theory, New York,
1903, p. 309.
13 i.e. "the doctrine of corporealism" and the persons to whom it was applied were called mujassimah. The
term mujassimah was applied to men who held that God was a jism, "body", these included Hisham b. al-
Hakam, Hisham al-Jawaliqi, Muqatil b. Sulayman, etc. (Al-Ashcari, Maqalat al-Islamiyyin, pp. 207 - 217;
Watt, The Formative, pp. 246 - 249.
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And He said:
And they have been commanded no more than this, to worship God,
offering Him pure devotion. (98:5)
And it was related from the Prophet (P.B.U.H.) that he said:
When the Day of Resurrection comes, pure devotion and polytheism
will fall on their knees before the Lord Most High, and the Lord will
say to pure devotion (al-ikhlas): "Depart, you and your people into
Paradise" and He will say to polytheism (al-shirk): "Go away, you
and all your people into Hell".14
Pure devotion is an action of the heart, of which none will be aware other than
God Most High. It is that you are worshipping God Most High with your entire being
and you are not associating anything in it other than God Most High. God Most High
said:
And in the worship of his Lord, let him admit no one as partner.
(18:110)
(p. 8) And it was said, [that it is] purification (tasfiyyah) of deed from any blemish.
It was related from Abu cAbd al-Rahman al-Sulami15 that he [said]:
I heard CAH b. Sacid, _when I asked him about pure devotion, say, I
heard Ibrahim al-Shaqiqi when I asked him about pure devotion, say,
I heard Muhammad b. Jacfar al-Khassaf, when I asked him about pure
devotion, say, I asked Ahmad b. Bashshar about pure devotion, saying,
I asked Abu Yacqub al-Sharu(i about pure devotion. He said, I asked
[Ahmad b. Ghassan about pure devotion. He said, I asked] Ahmad b.
cAli al-Hujaymi16 about pure devotion. He said, I asked cAbd al-
14
This Tradition is cited by cAwarif, p. 210.
15 Abu cAbd al-Rahman Muhammad al-Husayn. For information about him, see Chapter One, 1.1.
Introduction to the treatise, p. 10, f.n. 7.
16 All these figures are unidentified.
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Wahid b. Zayd17 about pure devotion. He said, I asked Hasan al-Basri
about pure devotion. He said, I asked] Hudhayfah18 about pure
devotion. He said, I asked the Prophet (P.B.U.H) about pure devotion.
He said, I asked Gabriel (P.B.U.H.) about pure devotion and he said,
I asked the Lord Almighty about pure devotion. He said, it is one of
my secrets which I have placed in the heart of those whom I love
among My servants.19
It is said that the opposite of pure devotion is hypocrisy (riya'). And whoever
performs a deed and does not have any hypocrisy, this is pure devotion. The sum
total of pure devotion is that everyone who performs a deed and cuts off any regard
for anything other than God Most High, he is pure in his devotion and that is pure
devotion.
(p. 9) 5.4. Chapter Four : On love (al-mahabbah)
God Most High said:
He will love them and they will love Him. (5:54)
And He said:
Say, if ye do love God, follow me, God will love you. (3:31)
17
A companion of Hasan al-Basri (d. 110 AH.) and Abu Sulayman al-Darani (d. 205 AH.). Known for
the importance which he attached to solitude. According to Abu Nu'aym, he was partially paralysed and
only released from this affliction at the time of prayer. (Hilyah, Vol. 6, pp. 155 - 165; L. Massignon,
sur les Origines du Lexique Technique de la Mystique Musulmane, Paris, 1954, p. 194; Ibn Kathir, al-
Bidayah wa al-Nihayah, Vol. 10, Cairo, 1351, p. 171; T. J. Winter, al-Ghazali, the Remembrance ofDeath
and the Afterlife, Cambridge, 1989, p. 279).
18 For information about him. see Chapter Three, 3.26. Chapter of solitude (cu:lah), p. 139, f.n. 41.
19 This Tradition is also cited by al-Ghazali in Ihya\ Vol. 4. p. 376 and Arbcfin, p. 175; Qui, p. 104.
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The Prophet (P.B.U.H) said:
God Most Powerful and Most Great says: "O! Gabriel, I love so and
so, so love him." Therefore Gabriel loved him. Then he called out to
the people of heaven, "God Most High loves so and so, so love him."
Therefore the people of heaven love him. Then he places the love for
him on earth.20
Know that the truth of love (mahabbah) is that you will give all of yourself to
the one you love and nothing will remain of you. It was said, that it [love] is that you
love God with your entire being to such an extent that nothing will remain for
anything other than Him. The truth of love cannot be achieved except after the heart
is free of all turbidities (kudurat) of the soul and when love is firmly established in
the heart, the love of any other than God will depart, because love is a burning
quality which will burn up everything which is not of its kind.21
(p. 10) The serpent of desire has bitten my liver
and there's no remedy for it and no magic spell
except for the Lover with whom I am madly in love
and with Him is my spell and my antidote.
It was said that the sign of love is the cutting off of desire for the world and
the life to come. Rabicah22 (may God have mercy upon her) said:
20
Malik b. Anas, al-Muwaffa', in the version of al-Laythi, "Kitab al-shfr", jd. 634; cf. Ibn Hanbal,
Musnad, Vol. 14, p. 48 (no. 7614). It is also cited by al-Qushayri and Suhrawardi. Cf. Q. Risalah, p. 157;
cAwarif p. 543.
21 Lit. of its category.
22 Rabi'ah bint Ismacil al-cAdawiyyah, the most famous woman Sufi. It is said that she was stolen during
her childhood and sold into slavery, but was released on account of her piety (warac). She then lived in
Basrah where she attained great fame as a saint and a preacher and was highly esteemed by many of her
pious contemporaries. She taught Sufyan al-Thawri (d. 161/777) and Shaqiq al-Balkhi (d. 194/810),
especially about the importance of divine love (al-hubb). (cA((ar [Arberry], pp. 39 - 51; Ibn al-clmad,
Shadharat, Vol. 1, p. 193; M. Smith, RabFa the Mystic and her Fellow-saints in Islam, Cambridge, 1928).
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My heart had dividing desires
and my desires were gathered together when my soul saw you
and those whom I had envied came to envy me
and I became the friend of mankind when you became my friend
I left for other people their world and their religion
because of my distraction with loving you O! my religion and my
world!
And she said:
What a wonder! How can the lover (al-habib) be patient for the
Beloved (al-mahbub) and how can the lover (al-habib) forget to
remember the Beloved (al-mahbub).
And she recited:
And 1 put You into my heart, my interlocutor
and I made my body permissible to Him who wants to sit with me
And my body is intimate for the one who sits with me
and the beloved of my heart is my intimate companion in my heart.
Yahya b. Mucadh23 said:
The patience of lovers (muhibbin) is more intense than the patience
of ascetics (zahidin). (p. 11) I am amazed how someone claims to
love (mahabbah) God Most High without avoiding those things which
He has forbidden.
And it is related by one of the pious:
Whoever claims to love God without avoiding those things which He
has forbidden is a liar and whoever claims the love of Paradise
without spending what is in his possession is a liar and whoever
claims the love of the Apostle of God (P.B.U.H.) without loving the
poor is a liar.
23
Abu Zakariyya Yahya b. Mucadh b. Ja-Cfar al-Razi. For information about him, see Chapter Three, 3.21.
Chapter of invocation [of God] {al-du^a"), p. 135, f.n. 30.
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Rabicah used to recite:
You disobey God and you make a show of loving Him
Upon my life! This is an amazing deed!
If your love were true, you would obey Him
Truly the lover is obedient to the one whom he loves.
It has been said:
Love has an outward and inward [aspect]. Its outward aspect is
following the satisfaction of the Beloved and its inward aspect is
giving the heart to the Beloved in such a way that nothing remains in
him for anything other than Him.
I love you, I do not hope for Paradise in that,
nor do I fear Hell when You are the intended object.
When You are my Master, then what Paradise is there?
What Hell is there to be feared, when You are the desired?
5.5. Chapter Five : On longing (al-shawq)
Know that longing is the consequence of love, and when love is firmly-established,
longing will appear, (p. 12) Abu cUthman24 said:
Longing is the fruit of love, and whoever loves God will long to meet
Him.
24
Abu cUthman aPHiri b. Sacid b. Ismacil (d. 298/911) was born in Rayy. He was an ascetic and disciple
of Shah al-Kirmani who lived most of his life at Nishapur, where he followed the Malamatiyyah way. (Al-
Khafb, T. al-Baghdad, Vol. 9, pp. 99 - 102; Hilyah, Voh 10, pp. 244 - 246; Sha'rani, T. al-Kubra, Vol.
1, p. 74; Q. Risalah, p. 21; Kashf, pp. 132 - 135; Sulami, T. al-Sufiyyah, pp. 159 - 165.
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Dhu al-Nun25 said:
Longing is the highest stage and the highest station, and when man
achieves it, he will find death delightful [because of] longing for his
Lord and his hope to meet Him.
One group has denied the station (maqam) of longing and they have said:
Longing is only for that which is absent and [il^occurs] when the lover
(al-habib) is absent from the Lover (al-Habib), so that He will be
longed for.
Poetry
Your love (hawaka) is a love {hawa) in which the heart is intimate with
nothing else
and in the secret of my heart ,...26
I love You with all my heart, alive and dead
and for me life is sweet and for me death is sweet.
Al-Anfaki27 was asked about longing {shawq), and he said,
Only the one who is absent feels longing, but I have not been absent
from Him since I found Him.
Know that the hearts of those who long [for God] {mushtaqiri) are shining with
the light of God Most High, and when they move [with] longing, light will illuminate
25
Abu al-Fayz Thawban b. Ibrahim al-Misri, called Dhu al-Nun, was born at Ikhmim inJJpper Egypt in
180/796. He travelled to Makkah and Damascus and became a leading exponent of Sufism. He studied
under various teachers including the jurist, Malik b. Anas. A number of fine poems are^attributed to him.
(Sulami, T. al-Sufiyyah, pp. 23 - 32; Kashf pp. 100 - 103; Q. Risalah, p. 10; al-Khafb, T. al-Baghdad,
Vol. 8, pp. 393 - 307; Hilyah, Vol. 5, p. 4; M. Smith, "Dhu'l-Nun", EI (2), Vol. II, 1965, p. 242).
26 There is a lacuna in the text.
27 Ahmad b. cAsim al-An{aki (d._239 AH) was a contemporary of Bishr b. al-Harith and Sari al-Saqati
and a pupil of Harith al-Muhasibi. (Doctrine [Arberry], p. 14; al-Sulami, T. al-Sufiyyah, pp. 127 - 130;
Ibn Kathir, al-Bidayah wa al-Nihayah, Vol. 10, p. 318; al-Hamawi, M. al-Buldan, Vol. 12, p. 625; Q.
Risalah, p. 19; Kashf, pp. 127 - 128; Hiiyah, Vol. 9,_pp. 280 - 297; Kahalah, M. al-Mu'allifm, Vol. 1, p.
287; al-Shacrani, T. al-Kubra, Vol. 1, p. 83; al-Masri, T. al-Awliya', pp. 46 - 47).
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that which is between east and west and God Most High will present them to the
angels and He will say:
These are the people who long for Me and 1 bear witness to you that
I am longing for them.28
(p. 13) Truly, love is of a higher grade than longing because longing is
produced by love and only those who are overcome by love long. Love is the root
and longing is the branch. Al-Nasrabadhi29 said:
All creation has the station (maqam) of longing (shawq), but not the
station of ardour (al-ishtiyaq). Whoever is in the state (hat) of ardour
of love (ishtiyaq), will be in ecstacy in it until nothing remains of him.
The heart was in ecstacy in remembrance of God and the hems
of this ecstacy (al-wajd) were trailed over it when it became complete.
Truly the heart is constantly occupied with ecstacy
as long as it is distracted and not vacant.
5.6. Chapter Six : On ardent love (al-ishq)
Know that when love (mahabbah) reaches its ultimate, it is called ardent love (cishq).
It was said that ardent love is the boiling of love. Love is a general quality and
ardent love is a specific quality. Its place is the inmost heart. Love may be [achieved
through] acquisition but ardent love can only happen as a present and gift from God
Most High. The indication of ardent love, when it enters the heart and becomes
28
The source of the saying cannot be traced.
29 Ibrahim b. Muhammad al-Nasrabadhi, a Sufi of Khurasan, who associated with Abu Bakr al-Shibli and
Abu CAIi al-Rudhbari. He was also a prolific traditionalist. (Q. Risalah, p. 32; al-Sulami, T. al-Sufiyyah,
pp. 511 - 515; Kashf, pp. _159 - 160; Ibn al-cImad, Shadharat, Vol. 3, p. 58; al-Asnawi, T. al-Shaff iyyah,
Vol. 1, p. 477; al-Shacrani, T. al-Kubra, Vol. 1, p. 122; al-Masri, T. al-Awliya', pp. 26 - 28; GAL, Vol.
1, p. 663).
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established in it, is the exhibition farad) of confusion (tahayyur) in ardent love. As
al-Mansur30 (may God have mercy upon him) said:
I became confused in You. Take my hand,
O proof for those who are confused in You.
(p. 14) It has been said that the sign of ardent love is the leaving of the
pleasure and desires of this world. It has been said that the truth of the ardent lover
(.al-ashiq) is that he is occupied with the remembrance of the ardently Beloved (al-
macshuq), he does not forget to remember Him for a single moment31 and he does not
mind abandoning himself for Hfs sake. As al-Mansur32 (may God have mercy upon
him) said:
Kill me, o! my Reliance; verily in my killing is my life.
My life is in my death and my death is in my life.
5.6.1. Section
Know that some of the culama' deny ardent love fishq) and love (mahabbah). They
say: How can someone become an ardent lover fashiqari) and lover (mahabban) of
God Most High, because ardent love and love are begotten from lust (shahwah) and
God is much too High and Great for that? I say: Love is of two types, love existing
in the soul (riih) and love begotten from lust. Lust is an attribute which exists in the
[human] nature (nafs) but when love of the soul predominates, it is called ardent love
fishq), and when lust of the [human] nature predominates, it is called lower desire
30
i.e. al-Hallaj.
31 Lit. for the twinkling of an eye.
32 i.e. al-Hallaj.
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(,hawa).33 God Most High said:
And for such as had entertained the fear of standing before the Lord's
[tribunal] and had restrained [their] [human] nature ('nafs) from lower
desires. (79:40)
He praised lovers (muhibbin), saying:
Whom He will love as they will love Him. (5:54)
Love that is begotten from lust of the [human] nature {nafs) is different from the
love which is a quality {sifah) existing in the soul (rich). Love which is applied
exclusively to God Most High is this love; and those who deny it do not distinguish
the love of the soul from the love of the [human] nature.
(p. 15) If ardent love and love were the result of lust and are begotten from it,
then when the body (jism) weakens and its lust lessens, ardent love and love would
not remain. However, the opposite of that is known to be true, because in [spiritual]
exercises {riyadat), love is achieved and reaches its extreme [of intensity], while the
body is at its nadir of weakness.
5.6.2. Section
Know that the causes of love (mahabbah) in mankind are varied, and among them
is love of the soul (al-ruh), love of the heart {al-qalb), love of the [human] nature (al-
nafs) and love of the intellect {al-aql).
33
It is suggested that [human] nature for "nafs" when it does not regard soul. Quite clearly in this work
"ruh" when used of an individual means soul (nafs) is something like [human] nature, except occasionally
where it also mean soul (or sometimes self).
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As for the first, it is of two types, general (camm) love and specific (khass) love.
General love is interpreted [to mean] submission to command. This love is awakened
by attributes (al-sifat) [of the Beloved] and it can be obtained by the servant [of God]
[through individual effort].34 As for specific love, it is the love of the essence (al-
dhat) through the illumination of the soul. It is the love that has intoxications in it
and it is the creation of God Most-High, the Beneficent, for His servant and He has
selected him for it.35 This love is one of the states (ahwal) because it is purely
(,mahd) a gift and individual effort has no access to it.
As for the love of the heart, it is the choosing of the love of the Beloved (al-
mahbub) over everything other than Him. As for the love of the [human] nature, it
is a love which is begotten from lust (shahxvah). It is that you prefer love of the
world above love of God Most High. God Most High has mentioned it in seven
things. He said:
(p. 16) Fair in the eyes of men is the love of things they desire
(shahawat), women and sons, heaped up hoards of gold and silver,
horses branded [for blood and excellence] and [wealth of] cattle and
well-tilled land, such are the possessions of this world's life. (3:14)
And it is the source of every mistake, as the Prophet (P.B.U.H.) said:
Love of the world is the source of every mistake and whoever kills
lust with struggle (mujahadah), this love will rush away from it.36
34
Lit. in it is an entrance for acquisition by the servant.
35 Lit. His selecting of him for it.
36 This Tradition is also cited by al-Ghazali in Ihya', Vol. 3, p. 202 and Arbtfin, p. 99; cf. also Quf, Vol.
1, pp. 523 and 516
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As for the love of intellect, this is a quality by which the intellect is
characterised because of its love of something that which is beneficent, kind, just, etc.
5.7. Chapter Seven: On [spiritual] exercises (al-riyadat) and how to do them
God Most High said:
By the soul (nafs) and the proportion and order given to it and its
enlightenment as to its wrong and its right. Truly he succeeds that
purifies it and he fails that corrupts it. (91:7-10)
Know that arrival at the stations (al-wusiil ila al-maqamat) cannot be attained
except by purification of the [human] nature (nafs), cleansing of the heart and
embellishment of the soul (ruh). The essential purpose (al-maqsiid bi al-dhat) is the
embellishment of the soul (ruh). Its embellishment cannot be attained except by
cleansing of the heart, and its cleansing cannot be attained except by purification of
the [human] nature (nafs) and purification is a necessary preliminary.
[However,]37 one of the shaykhs was of the opinion that "purification of the
[human] nature (nafs) will be achieved by cleansing of the heart because whoever
occupies himself with purification the [human] nature cannot attain its purification
completely (p. 17) and perfectly [except] in [a long period of time and whoever
occupies himself with cleansing the heart can attain its purification] in a short period
of time".
37
This statement disagrees with previous statement, thus contrasting word is needed here.
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5.7.1. Section : On purification of the [human] nature (al-nafs)
God Most High said:
The [human] nature is certainly prone to evil. (12:53)
And the Prophet (P.B.U.H.) said:
The worst of your enemies is your [human] nature that is between
your two sides.38
The [human] nature is a lustful force (quwwah shahwaniyyah) connected to the
whole body (al-badan) jointly and it is the place of origin of the blameworthy
characteristics. Its purification is a clearance of all blameworthy characteristics and
its taking on the attributes of the praiseworthy characteristics.
Know that the soul (nafs) has two intrinsic qualities which are lower desire
(hawa) and anger (ghadab), and all the blameworthy characteristics are begotten from
them. Its purification can be achieved by their equilibrium (bi ftiddlahima), because
when lower desire is excessive, it will produce the quality of lust (shahwah),
covetousness (hirs), expectation (amal), vileness (khissah), baseness (dana'ah), (p. 18)
avarice (bukhl), cowardice (jubn), back-biting (ghibah) and calumny (buhtan).
When the quality of anger is excessive, it will produce arrogance (takabbur),
antagonism (cadawah), rage (hiddah), vanity (cujub), pride (Jak.hr), conceit (khuyala1)
and lying (kadhb). If it is able to act, it will produce rancour (hiqd) and if it is unable
38
This Tradition is also cited by al-Ghazali in Ihya', Vol. 3, p. 4 and Fada'ih al-Bafiniyyah, p. 200; see
also al-Lumcf, p. 29.
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to do so, it will produce the quality of weakness (cajz) and idleness (kasl). If both
[these states] become excessive, they [will produce] envy (hasad).
When the quality of lower desire is moderate, modesty (haya'), liberality ijud),
generosity (sakhawah), love (mahabbah), compassion (shafaqah), respect (taczim)
and patience (sabr) will appear in the [human] nature (nafs). If the quality of anger
is moderate, humbleness (tawaduc), gentleness (hilm), sense of honour (muruwwah),
contentment (qancfah), courage (shajacah), generosity (badhl) and affection (ithar)
will appear in it. If they are both moderate, purification [will appear] in it and
purification can be achieved by the moderation of these two qualities.
(p. 19) 5.7.2. Section : On cleansing of the heart (al-qalb)
God Most High said:
The day whereon neither wealth nor sons will avail, but only he [will
prosper] that brings to God a sound heart. (26:88-89)
The Prophet (P.B.U.H.) said:
Truly, in the body is a chunk of meat, when it is good, the whole
body will be good by it, and when it is ruined, the whole body will be
ruined by it, indeed it is -the heart,39 a chunk of meat suspended
beneath the chest to the left side.
Know that the heart can have Tightness and wrongness; its Tightness is in its
purity and its wrongness is in its turbidity. Its purity is in the soundness of its senses
3)
Bukhari, Sahih al-Bukhari, "Kitab al-iman". Vol. 1, p. 42; al-Darimi, Sunan, "Kitab al-buyff", Vol.
2, p. 169.
185
and its turbidity is in the deficiency of its senses. When the senses are sound, the
heart will be sound.
Know that the senses of the heart are five just as the senses of the body are five.
It has hearing to hear the speech of the people of the unseen world (ahl al-ghayb)-,
it has eyesight to see glimpses of the unseen world; it has a sense of smell to smell
the scent of the unseen world; it has taste to find thereby the sweetness of love; it
has touch to understand rational concepts (al-macqulat). When its senses are sound,
its soundness will be obtained, and when soundness is obtained, the soundness of the
soul (nafs) will be obtained. When its senses are unsound, the heart will be unsound
and the rest of the body will be unsound because of it. God Most High said:
(p. 20) Many of the jinns and men we have made for Hell, they have
hearts wherewith they understand not, eyes wherewith they see not
and ears wherewith they hear not. They are like cattle, nay more
misguided: for they are heedless [of warning], (7:179)
And God Most High said:
It is not their eyes that are blind, but their hearts, which are in the
chests. (22:46)
And God Most High said:
Seeing that it is He that has created you in diverse phases? (71:14)
Know that the heart has seven phases (afwar) just as the body has seven organs.
The first phase is called the "chest" (,sadr).40 It is the source (mcfdari) of Islam as
40
In_treating the breast (sadr) as an aspect of the heart. The author of Jamf follows an earlier Sufi, al-
Hakim al-Tirmidhi (d. 320/932), who also concerned himself with the morphology of the inner being. (Al-
Tirmidhi, Bayan al-Farq bayn al-Sadr wa al-Qalb wa al-Fu'ad wa al-Lubb, (ed.) Nicolas Heer, Cairo,
1378/1958, pp. 40 - 46 (hereafter referred to as Bayan al-Farq).
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God Most High said:
Is one whose heart God has opened to Islam, so that he has received
enlightenment from God. (39:22)
And if it is not attributed with the characteristics of Islam, it is the source of unbelief
as God Most High said: - •
Such as open their breast to unbelief, on them is wrath from God,
(16:106)
and a centre of devilish insinuations and the seduction of the soul, as God [Most
High] said:
[The same] who whispers into chests of mankind among jinns, (114:5)
and it is the skin of the heart.
The second phase is called the "outer heart" (qalb)4] and it is the source of faith
as God Most High said:
For such He has written faith in their hearts, (58:22)
and the centre of the light of the intellect, as God Most High said:
So that their hearts [and minds] may thus learn wisdom, (22:46)
and the centre of vision (ru'yah), as God Most High said:
Truly it is not their eyes that are blind, but their hearts. (22:46)
41
The expression "the source of faith" is also used by al-Tirmidhi and Najm al-Din Daya Razi.
(Tirmidhi, Bayan al-Farq, p. 53; Mirsad, p. 83).
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The third phase is called "pericardium" (shaqhaf) and it is the source of love,
ardent love and compassion (shafaqah) towards creation, as God Most High said:
Truly hath he inspired her With violent love, we see her. (12:30)
(p. 21) The fourth phase is called the "inner heart" {fu'ad)42 and it is the source
of seeing (mushahadah) and the centre of vision of the Divinity (al-ru'yah al-
ilahiyyah), as God Most High said:
The [Prophet's mind and] heart in no way falsified that which he saw.
(53:11)
The fifth phase is called the "grain of the heart" (habbat al-qalb)43 and it is the
source of love of the presence of the Divinity.
The sixth phase is called the "inmost heart" (suwayda' al-qalb)44 and it is a
source of unveilings of the unseen (al-mukashafah al-ghaybiyyah) and the centre of
the sciences of spiritual intuition (al-ulum al-laduniyyah) and the origin of the secrets
of the Divinity (al-ilahiyyah).
The seventh phase is called the "core of the heart" (muhjat al-qalb)45 and it is
J'
No word suggests itself as a translation forfu'ad, which is_conventionally rendered as "heart", but is here
merely an aspect of the heart, its organ of vision. (Tirmidhi, Bayan al-Farq, p. 62; Mirsad, p. 83).
43 This aspect of the heart like the suwayda' and muhjat al-qalb is not suggested by any Qur'anic verse,
nor is it mentioned by the early Sufis, but it is found in Daya Razi's Mirsad, p. 83.
44 Lit. means "small spot".
45 Blood of heart. Al-Ghazali speaks of the black blood in the ventricle of the corporeal heart as being the
source of the spirit (soul). (Ihya\ Vol. 3, p. 3). On the other hand, Daya Razi in the Mirsad al-lbad
considers it as the hidden meaning of Qur'anic verse, (17:70) as God says: "We have enabled the sons of
Adam", for this nobility was not conferred on any other species of being. (Mirsad, p. 83).
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the source of the appearance of the lights of manifestation (anwar al-tajalli).
5.7.3. Section
Know that God Most High created the heart like a mirror and it grows rusty like iron
as the Apostle of God (P.B.U.H.) said:
Hearts become rusty as iron becomes rusty. It was said: "With what
can it be polished, O Apostle of God?" He said: "The remembrance
of God Most High and the recitation of the Qur'an".46
Its polishing cannot be achieved except by seclusion, solitude and continual
remembrance (dhikr). We shall mention later, if God Most High is willing, the mode
of remembrance in our explanation of seclusion and solitude. When its rust is
uncovered, the soul will be manifested in it and the visions of lights (mushahadat al-
anwar), the unveilings (mukashafat) of the unseen and the manifestations of divinity
(al-tajalliyyat al-rububiyyah) will appear in it, commensurate with the stations and
the states, and we will talk about its explanation, if God Most High is willing.
(p. 22) 5.7.4. Section: On ornamentation of the soul (al-riih)
God Most High said:
They ask thee concerning the soul [of inspiration]. Say: The spirit
[cometh] by command of my Lord. (17:85)
46
Ibn Hanbal, Musnad, Vol. 3, p. 82.
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And the Prophet (P.B.U.H.) said:
The souls are a recruited army,47
and those of them who know each other are united and those of them who are
estranged differ from one another.
The soul is a substance, subtle and luminous (jawhar lafif nuraniyyah) [which
can be dispense with nourishment and it was said] formed in the image [of a human
being. The soul of everything is formed in the image of its body (jasadih)\, as the
Apostle of God (P.B.U.H.) said:
God Most High created Adam in his image,48
meaning that He created his form according to the image of his soul which is from
the world of command. The world of command (calam al-amr) is an expression of
the world which does not possess quantity, quality and area because it became
existence through al-kaf and al-nun.49 It is the opposite of the world of creation
because that appears through the means of matter and the extension of the days, as
God Most High said:
Who created the heavens and the earth in six days. (7:54, 10:3, 11:7,
57:4)
47
Abu Dawud, Sunan, "Kitab al-adab", Vol. 4, p. 359 (no. 4834). It is related by Muslim and also by
Suhayl b. Salih from his father who related from Abu Hurayrah.
48 Bukhari, Sahih al-Bukhari, "Kitab al-isti'zan", Vol. 8, p. 43; Muslim, Sahih Muslim, "Kitab al-birr",
Vol. 4, p. 386; Ibn Hanbal, Musnad, Vol. 13, p. 44 (no. 7319).
49 The letters that make up the word kun, "be": The creative fiat:
His command, when he desires aught, is to say to it, "be", and it is. (36:82)
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It has five states (halaf)\ the state of non-existence (al-cadam), as God Most High
said:
Has there not been over man a long period of time, when he was
nothing [not even] mentioned? (76:1)
the state of existence (al-wujud) in the world of the souls, as the Prophet (P.B.U.H.)
said:
Truly, God Most High created the souls two thousand years before the
bodies,50
the state of its connection with the body (jasad), as God Most High said: (p. 23)
And I have breathed into him My spirit (ruh), (15:29, 38:72)
the state of separation, as God Most High said:
Every soul (nafs) shall have a taste of death, (3:185)
and the state of returning, as [God] Most High said:
We shall return it at once to its former condition. (20:21)
As for the benefit of the st^te, of non-existence, it is to attain knowledge of the
creation (bi hudiith) of his soul {nafs) and the eternity of his Creator. As for the
benefit of the state of existence in the world of the souls (calam al-arwah), it is to
know God Most High through the essential attributes {al-sifat al-dhatiyyah) such as
being Omnipotent, Omniscient, Living, Existent, All-Hearing, All-Seeing, All-
Speaking and All-Willing.
50
The source of this Tradition cannot be traced.
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As for the benefit of connection with the body, it is to acquire perfect
knowledge (kamal al-macrifah) concerning the world of the unseen and to become
aware of particulars and universals. As for the benefit of breathing the spirit into the
body, it is to obtain knowledge through the active attributes (bi al-sifat al-ffliyyah)
such as being Provident, Ever-Repenting, All-Forgiving, Gracious, Merciful,
Beneficent, Charitable and Bestowing. As for the benefit of the state of separation,
it is to remove wickedness which was acquired by the soul (ruh) through the
companionship of bodies, and drinking and tasting in the station of nearness (maqam
al-cindiyyah). As God Most High said:
In an Assembly of truth in the presence of a Sovereign Omnipotent.
(54:55)
As for the benefit of returning, it is to obtain the bounties of the Hereafter [of which]
He has said:
1 prepared for My pious servants what the eye cannot see and the ear
cannot hear and the heart of the human being cannot expect.51
(p. 24) 5.7.5. Section
Know that when [human] nature (nafs) is occupied with disobedience and following
the Devil, a black dot will appear in the soul (ruh). When the disobedience of
[human] nature increases, the blackness of the soul will increase until it becomes
wholly black and the doors of the benevolence of God Most High will be closed to
it; because it has two aspects, one in the world of the unseen and one in the world
of seeing. Every emanation (Jayd) which reaches it from the presence (hadrah) of
51
This saying is not in the Qur'an. Perhaps it is a hadith al-qudsi, however it is cited by the Mirsad, p.
220 and the LAwarif p. 301.
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God Most High, will lead to the heart and from the heart, it will divide up to (p. 25)
the rest of the limbs, and an action appropriate to that emanation will manifest itself
in the limbs. When that becomes black and the doors of emanation are closed against
it, an action appropriate to that blackness will appear in the limbs. The clearing away
of its blackness will be accomplished through faith. As the Commander of Faithful,
cAli (may God be pleased with him) said:
Verily, faith will commence as a white spot in the heart and when
faith increases, the white spot will increase and when faith increases,
its clearness will increase until it is wholly clear and its veils vanish
and when it is wholly clear, visions of spirituality and visions of the
unseen will appear.
5.8. Chapter Eight: On the explanation of seclusion (khalwah), its conditions
and practices
God Most High said:
We appointed for Moses thirty nights and completed [the period] with
ten [more]. Thus was completed the term [of communion] with his
Lord, forty nights. (7:142)
And the Prophet (P.B.U.H.) said:
Whoever [worships] God sincerely for forty mornings, the springs of
wisdom will appear from his heart onto his tongue.52
Know that "arrival" (al-wusul)5i cannot be achieved except through seclusion and
solitude and severance (al-inqi(ac) from created beings. It is built on ten conditions
(shara'if) and four practices (adab). As for the first condition, it is sitting in a dark,
52
This Tradition is also cited by al-Ghazali in Arbacin, p. 176; cAwarif pp. 207 and 227.
53 i.e. the process of achieving the union with God.
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narrow house; the second [condition] is continuous ablution; the third is continuous
remembrance (dhikr) and this is the phrase "There is no god but God"; the fourth is
emptying the minds (khawajir) of (p. 26) all distractions; the fifth is continuous
fasting; the sixth is continuous reticence; the seventh is close observation
(.muraqabah) of the heart of the master to acquire determination (himmah)54 and
succour (mifawanah); the eighth is leaving opposition (ftirad) to God Most High by
acquiring control (al-qabd) and expansion (al-basj),55 pain and ease, health and
sickness; and the ninth is the cutting off of vision (nazar) from everything other than
God Most High, and the tenth is patience in adversities.
As for the practices, the first is decreasing food in such a manner that it does
not weaken the body and there remains for it [the body] the power of remembrance
(iquwwah al-dhikr)\ the second is paucity of sleep in such a way that one does not lay
down on the ground; the third is occupying the heart with remembrance so as not to
stop doing it for a single moment;, and the fourth is remaining in seclusion in such
a way as not to leave it except for ablution, relieving oneself, praying in congregation
and the jumcah prayer.
5J
Directing the heart with all its powers toward God in order to obtain a certain purpose for oneself or
another. (Sajjadi, Seyyed Ja'far, Farhang-e Musfalhat-e cUrafah wa Mutasawwifah, Tehran, 1339/1960,
p. 426; cf Mirsad, p. 23).
55 See Chapter 5, 5.14.1. for an explanation of control (al-qabd) and expansion (al-bas/).
194
(p. 27) 5.9. Chapter Nine: On the mode of remembrance (al-dhikr), its
conditions and practices
God Most High said:
Celebrate the praise of God, and do this often. (33:41)
And the Prophet (P.B.U.H.) said:
Take the lead like those who are set apart. They said: "Who are they
O Apostle of God?". He said: "Those who are infatuated with the
remembrance of God Most High until remembrances set down their
burdens from them and they reach the resurrection lightly
[burdened]".56
Know that the chosen thing in the remembrance of seclusion is the phrase "there
is no god but God", because in it is a meaning of denial and affirmation. It denies
(p. 28) with "there is no god" anything other than God Most High and it affirms with
"but God" the presence of the Almighty, may He be praised and glorified.
When one wants to occupy oneself with remembrance, one performs the major
ritual ablution (yaghtasil) and repents from all sins, one washes one's clothes
thoroughly, sits in seclusion with legs crossed facing the qiblah, puts one's hands on
one's knees, closes one's eyes and commences remembrance with exaltation (bi al-
tcfzim) and with such force that the words "there is no god" rise up from below the
navel and the words "but God" strike the heart, so that its effect reaches all the limbs,
hiding its sound. As God Most High said:
And do you [O reader!] bring thy Lord to remembrance in thy [very]
5<'
This Tradition is also cited by al-Ghazali in Ihya', Vol. 3, p. 21; cAwarif p. 67.
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soul with humility and in reverence without loudness in words, (7:205)
without stopping one's tongue from remembrance, pondering on its meaning in one's
heart until remembrance encompasses all one's limbs and it becomes established in
them. If an extraneous thought (waridf7 comes to one's mind, one will deny it with
"There is no god" and cut off love for it. One will affirm with "but God" in one's
station of one's love of God until one is emptied of imaginings of [human] nature (al-
khayalat al-nafsiyyah) and one is occupied with spiritual visions (bi al-mushahadat
al-ruhiyyah).
(p. 29) 5.10. Chapter Ten: On the characteristic of disciples (al-muridin)
God Most High said:
And God only wishes to remove all abomination from you, ye
members of the family, and to make you pure and spotless. (33:33)
When the desire for treading the mystical path (,suluk) takes place, the disciple
should be characterised by twenty attributes until his affair is perfected: the first is
repentance and we have already spoken of this; the second is ascetisicm (zuhd),
which is leaving the world wholly such that neither a little nor much of it remains;
the third is stripping away (tajrid), which is cutting off the connections of the world
in as much as one does not occupy one's heart with them; the fourth is sincere faith,
and one should follow the faith of the early (salaf) Companions and the Successors,
free of the dogma of the Shicites (rafd), Muctazilites (ftizal), compulsion (jabr) and
anthropomorphism (tashbih), far from fanaticism and disputation; the fifth is piety
57
Knowledge of the truth (haqiqah) from the unseen that comes to the heart without any deliberate intent
on the part of the recipient. (Al-KashanH Mu'jam, p. 73; Tcfrifat, p. 269).
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(,taqwa), and one should be God-fearing (taqiyyan), humble (mutawarrfan),
abstemious (mutafarrizan), cautious in word and clothing, acting with resolution; the
sixth is patience and one should be steadfast, enduring, patient with severe commands
and interdictions; the seventh is (p. 30) individual struggle (mujahadah) and one
should be a fighter in the way of obedience, bridling one's nature (nafs) with the
bridle of struggle without gratifying its wish, acting contrary to its opinion; the eighth
is courage (shajacah) and one should be courageous, strong, resisting the intrigues of
the [human] nature (nafs) without being tempted by the speech of the devils of
mankind and the jinn; the ninth is generosity (badhl) and one should be liberal,
giving generously without greed and not over-munificent; the tenth is
nobleheartedness (futuwwah) and one should be gracious, magnanimous, giving others
their due whilst giving oneself one's due; the eleventh is truthfulness (sidq) and one
should be truthful, sincere, totally cutting off [obstacles] to God Most High, without
turning to created beings; the twelfth is knowledge (cilm) and one should be expert
in obligatory duties (al-fara'id) and supererogatory duties (al-nawafil) and in what
is needed in terms of the duties imposed [by God] concerned with the fundamentals
and branches of religion (usul al-din wa furucih); the thirteenth is hope (raja1) and
one should be hoping for the grace (fadl) of God Most High in every station, not
running from struggle [with one's nature] through control (qabd) and not content with
the lowest rank, without it occurring to one's mind that one will not achieve nearness
(ial-qurbah) and "arrival" (wusul) but rather turning one's determination [to the hope]
that one will achieve the highest states and stations; [the fourteenth of them is trust
in God (tawakkul) and one should trust in God Most High and throw oneself into the
course of jihad and not pay attention to the words of anyone else]; the fifteenth is
rebuke (malamah) and one should, acquire the characteristic of rebuke and not pay
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any attention to what other people say, nor to rejection or acceptance, nor to enmity
and love; the sixteenth is reason (al-aql) and one should be rational, (p. 31) perfect,
gentle, enduring, compliant, wretched and humble, one's motions regulated and one's
motionlessnesses fixed; the seventeenth is courtesy (adab) and one should acquire the
characteristic of courtesy before the presence of God Most High, not revealing His
secret, nor wishing anything from Him except Him, nor being bold in the service of
one's master (shaykh), nor raising one's voice above his voice, nor opposing him, nor
talking about one's state except with him58 and one should keep one's tongue from
foul language and vain boasting and only speak when one is asked; the eighteenth
is good natural disposition and one should be excellent in nature and sound of soul,
far from arrogance and haughtiness, free from seeking glory and high rank, wary of
competitions and contentions; the nineteenth is submission (al-taslim) and one should
be obedient to the judgement of God Most High, whether [it brings] good, harm,
tribulation or calamity, satisfied with His decree, grateful for His bounties and patient
in the face of His calamities, because God Most High has said to His Prophet:
Whoever is not satisfied with My judgement, is not grateful for My
bounties and he is not patient of My calamities, then let him find a
God other than Me.59
The twentieth is [total] delegation (al-tafwid) and one should delegate one's affairs
to God Most High, seeking His forgiveness, returning to Him to seek His nearness
and the truth of the gnosis of Him, not because of Paradise and the fear of Hell.
If any of these characteristics are deficient, one will not achieve one's intention
8
i.e. one's master {shaykh).
59 This Tradition is is also cited by al-Ghazali in Ihya', Vol. 4, p. 345 and Arba'in, p. 199; cf. also Qui,
Vol. 2, pp. 50 and 81.
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completely and perfectly.
(p. 32) 5.11. Chapter Eleven: On the benefits of seclusion (al-khalwah)
Know that the benefits of seclusion are five: realities (al-waqicat), visions (al-
mushahadat), unveilings (al-mukashafat), manifestations (al-tajalliyat) and "arrival"
(,al-wusul) and we shall mention in detail every benefit in one section, if God wills.
5.11.1. Section: On explanation of realities (al-waqfat)
Know that when the one who follows the [Sufi] path (al-salik) engages in the
spiritual exercise (riyadah) of the soul (nafs) and purification of the heart, the
passage and path in the world of kingship and sovereignty (calam al-mulk wa al-
malakut)60 appear to him. And in every station, states will unveil themselves to him
and realities (waqfat) will appear to him.
Realities (waqicat) are those things which [manifest] themselves from the states
between wakefulness and sleep. They have in the view of the wayfarer three benefits:
[In] the first he becomes aware of the states of his soul (nafs) by way of
increase and decrease of lassitude (fatrah), desire (raghbah), rapture (wajd) and
longing (shawq), by way of stopping places (manazil), stations, high ranks (darajat)
and low levels (darakat) from sublimity and lowness, truth and falsehood. He stops
at the realities (waqa'f) of [human] nature (nafsaniyyah), bestiality, devilishness,
60
See Chapter One, 1.1. Introduction to the treatise, p. 9, f. n. 3.
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savageness, cordiality, spirituality, royalty and mercifulness. If they are dominated
by blameworthy characteristics of the [human] nature such as avidity, (p. 33) envy,
cupidity, hatred, arrogance, anger, desire and so on, every one of these will appear
in reality (waqfah) in the form of animals.
If the characteristic of avidity (al-hirs) takes possession of it, it will appear in
the form of a mouse or an ant. If the characteristic of cupidity (bukhl) is dominant
over it, it will appear in the form of a dog or of apes. If the characteristic of hatred
(hiqd) is dominant over it, it will appear in the form of snakes or scorpions. If the
characteristic of arrogance (kibr) is dominant over it, it will appear in the form of a
leopard. If the characteristic of lust (shahwah) takes possession of it, it will appear
in the form of an ass. If the characteristic of brutishness (al-bahimiyyah) is dominant
over it, it will appear [in the form] of sheep. If the characteristic of savageness (al-
sabifiyyah) takes possession of it, it will appear in the form of predatory animals. If
the characteristic of devilishness (al-shaytaniyyah) takes possession on it, it will
appear in the form of devils or demons. If the characteristics of deceitfulness and
trickery (al-makr wa al-hilah) are dominant over it, it will appear in the form of a
fox or a rabbit. If he [the wayfarer] sees that these things are taking possession of it
[his soul], then he knows that these characteristics are dominant over it.
If he sees that they have been overcome, then he knows that he has passed
beyond these characteristics. If he sees flowing limpid rivers and seas, ponds,
reservoirs, gardens, palaces, pure mirrors, stars, moons and a serene heaven, then he
knows that these characteristics are among the characteristics of the heart. If he sees
lights, rising, ascending, traversing the earth quickly, going up to heaven, (p. 34) the
atmosphere, and the unveiling of meanings and the sciences of spiritual intuition (al-
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culum al-laduniyyah) and realisations (al-mudrakat) without the medium of senses,
then he knows that it [his soul] is' in the station of spirituality (maqam al-ruhaniyyaK).
If he sees meditation of the heavenly kingdom, the vision (mushahadah) of angels,
inner voices (al-hawatij), celestial spheres, stars, the throne (al-carsh)6] and the seat
(,al-kursi),62 then he knows that it has reached the attributes of the angels and attained
praiseworthy characteristics. If he sees visions of lights of the unseen world and the
unveilings of the attributes of the divinity {sifaf al-uluhiyyah), inspirations (al-
ilhdmdt), signs (al-isharat), revelation (al-wahy) and manifestation of the attributes
of divinity (sifat al-rubiibiyyah), then he knows that it [his soul] is in the station of
being shaped (takhalluq) by the characteristics of the Merciful.63
The second is that the realities (waqa'F) of the heart (al-qalbiyyah), the soul
(al-ruhiyyah) and the angels (al-malakiyyah) exist together with direct experience
(dhawq).M Drinking, force and longing (shawq) will be obtained from them by the
soul, and it will appear [good] to turn away from [lower] creation and from the
delight of the world of ordinary vision and from corporeal objects of desire. It will
obtain an intimate acquaintance (al-isti'nasj of the concealed things and the world of
spirituality, and the meanings of secrets and realities (al-haqa'iq) will be unveiled to
61
The Throne (carsh)\ cf. Q, 7:54, 10:3, 13:2, and twenty other mentions. (Cf Sajjadi, op. cit., p. 274; cf
Mirsad, p. 291).
62 The Seat (kursi): cf. Q. 2:255. On the basis of a Tradition, the Seat is said to be the threshold of the
Throne and to encompass the seven heavens. The Seat has been identified as the locus of divine command
and prohibition. (Sajjadi, op. cit., p. 326; cf. Mirsad, p. 291).
63 i.e. qualify oneself with the qualities of God and it can be achieved through constant mental struggle
exchange one's own base qualities for the praiseworthy qualities by which God has described Himself in
the Qur'anic revelation. Schimmel, op. cit., p. 142.
64 See Fakhr al-Din al-Razi, al-Tafsir al-Kabir, Vol. 22, Cairo, 1935-38, p. 169; al-Sulami, T. al-
Sufiyyah, p. 528; Munqidh, p. 36; Lane, Vol. 2, p. 988; F. Rahman, "Dhawk", E.I. (2), p. 221.
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it and it will devote itself wholly to the concealed world and will know their drinking
place (mashrab). God Most High said:
Each group knew its own place for water. (2:60)
The third is that when the wayfarer reaches one of the stations of the realities
(fi ba'd al-maqamat al-waqa'ic) of which he is unaware and he is cut off from the
path, then he will need the master, because when his path is in the characteristics of
[human] nature and the heart, perhaps he will not need a master but when he reaches
the stations of spirituality, he will 'not be able to cross from them except by means
of the master of guidance and guardianship.
(p. 36) 5.11.2. Section: On the explanation on visions (al-mushahadat)
God Most High said:
The [Prophet's mind and] heart in no way falsified that which he saw.
Will ye the dispute with him concerning what he saw? For indeed he
saw him at a second descent. (53:11-13)
And the Prophet (P.B.U.H.) said:
Beneficence is that you worship God Most High, as if you see Him,
and if you do not see Him, He sees you.65
Know that the mirror of the heart, when it is purified by the phrase "there is no
god but God", and it attains polishing (saqalah) and the rust departs from it, the
lights of the concealed world will appear according to the polishing. This will happen
65
This Tradition is in the canonical hadith collections, see for example Bukhari, Sahib al-Bukhari, "Kitab
al-iman", Vol. 6, p., 95; Ibn Majah, Sunan, "al-Muqaddimah", Vol. 1, p. 24; al-Nasa'i, Sunan, "Kitab al-
iman", Vol. 8, pp. 99 - 100; Tirmidhi, Sunan, "Kitab al-iman", Vol. 5, p. 7.
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at the beginning of the state, similar to a flash of lightning, gleamings and sparklings.
If its polishing is increased, it will appear similar to a lamp, a candle and a torch.
When its polishing is increased, its lights will increase until it will appear in the form
of stars, the new moon, the full moon and the sun. And after that lights, which are
separated from the imagination, will appear; some of them blue, some of them green,
some of them like smoke and some of them white.
If the light of the soul is mixed with purity of the heart, a green light will
appear and when [the heart] is wholly pure, a light like the radiation of the sun will
be produced. When the light of truth is reflected with the light of the soul, seeing
(mushahadah) will be mixed with the direct experience (dhawq) of [real] vision
(shuhiid). And the light of truth (niir al-haqq) may appear without the intermediary
of the soul and the heart. At that time [concepts of] quality (kayfiyyah), similarity
(,mithliyyah), oppositeness (p. 37) and fixed time and place (al-tamkin wa al-
tamakkuri) will become among his inseparable attributes (lawazim) and there will be
no sunrise, sunset, right, left, above, below, place, time, nearness and farness, night
or day, for God does not have morning and evening, and the veils will be lifted and
the meaning of His words, may He be praised and glorified, will appear:
Everything [that exists] will perish except His own face. To Him
belongs the command. (28:88)
These are the lights of the attributes of beauty (sifat al-jamalf6 that appear in the
world of grace (al-lutf).
See Sifat al-Jalal below, p. 204, f.n. 67.
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As for the lights of the attributes of sublimity (al-jala/)67 that appear in the
station of [real] vision (shuhiid), they necessitate the annihilation of annihilation
(fana' al-fanaf* and initially a burning light will appear, which necesssitates the
meaning of the words of the Most High:
Naught doth it permit to endure, and naught doth it leave alone!.
(74:28)
If it appears in the station of annihilation of annihilation, it will necessitate the
removal of existence and the breaking of forms. Know that the lights of the attributes
of sublimity are burning and the lights of the attributes of beauty are shining. The
lights of the attributes of sublimity may be black and the intellect does not know the
quality of this, and its explanation is extremely difficult and hard.
(p. 38) 5.11.3. Section: Explanation on unveilings (al-mukashafat)
God Most High said:
Now have We removed thy veil and sharp is thy sight this Day!.
(50:22)
And the Prophet (P.B.U.H.) said:
His veils are from light, and if He were unveiled, the unveiling would
67
Jamal and Jala! are the divine names and attributes which are frequently divided by Sufi writers into
two categories of beauty (jamal) and sublimity (jalal). These two qualities forming 'poles' of
complementarity within manifestation. To the category beauty belong, for example, Merciful (rahim), Oft-
giving ('afuw), Loving (wadud); while to that of sublimity belong, Just (cadl), Vengeful (Muntaqim),
Wrathful (Qahhar), etc. The duality of beauty and sublimity is tcybe found in the teaching of the early
Sufis such as Dhu al-Nun al-Misri and is followed by al-Ghazali. (Schimmel, op. cit., p. 44). For the
teaching of al-Ghazali, (cf C. Hillenbrand, "Some Aspects of al-Ghazali's Views on Beauty", in God is
Beautiful and He Loves Beauty, ed. by A. Giese and J. C. Burgel, New York, 1994, pp. 249 - 265).
68 For information on this, see 5.14.2. Section: On annihilation {fana') and abiding (baqa"), pp. 218 - 219.
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burn us.
Unveiling (al-kashf) is emergence from veils in such a way that the recipient of
unveiling perceives something which he has not perceived before. Veils are an
expression of the hindrances by reason of which the servant is veiled from the
presence of God Most High. That is the sum total of the different worlds, consisting
of this world and the life to come. As was related from the Apostle of God
(P.B.U.H.):
Truly God has seventy thousand veils of light and darkness.69
Know that unveiling is of five types; unveiling of the intellect, unveiling of the
heart, unveiling of the soul, secret unveiling (sirri) and unveiling of the unknown
(.khafi). As for unveiling of the intellect, it is that when the one who follows the
(Sufi) path is occupied with [spiritual] struggles and exercises, a veil will be raised
(p. 39) from him on account of his struggles. In every veil that is raised from him
the meanings of intelligible things {al-mcfqulat) will be unveiled to him because of
it, and the secrets of possible things (al-mumkinat) will appear; this is called
theoretical unveiling. As for unveiling of the heart, various lights will be unveiled in
it; as we have mentioned an explanation of some of them in the section of visions
(,mushahadat) and this is called visual (shuhudiyah) unveiling.
As for the secret unveiling it is that in the first place the secrets of created
beings and the wisdom of the creation of existent things will be unveiled and this is
called [divine] inspirational (ilhami) [unveiling]. As for [the unveiling of] the soul,
6'
The source of these two Traditions cannot be traced.
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it is an exposition of Paradises, Hells and ascents (al-mcfarij) and the vision of the
angels. When it is wholly pure and [is clean] from the filthinesses of [human] nature,
infinite universes will appear; the veils of time and place will be raised, and an
awareness with the events of the past and the states of the future will be attained. The
veils of time, place and the life to come and the veils of dimensions will also be
raised. Miracles (al-karamat),70 such as awareness of concepts, acquaintance with
concealed things, walking over water and fire and swiftly traversing the earth and so
on will appear; and this is called unveiling of the soul.71
As for unveiling of the unknown, it is that God Most High will be unveiled
through His attributes, either the attributes of beauty (bi nucut al jamal) or the
attributes of sublimity (bi nucut al-jalal) according to the stations and the states.72 The
unknown is a luminous spirit, abstract, particular (ruh nurani mujarrad khass), a gift
from God Most High unto whom He wants among His servants. As (p. 40) God Most
High said:
For such He has written faith in their hearts and strengthened them
with a spirit from Himself. (58:22)
It is the spirit of the unknown and God Most High said:
By His command doth He send the spirit [of inspiration] to any of His
servants He pleases, (40:15)
70
See Chapter One, 1.4. Section Three: On the types of knowledge and its divisions, p. 33, f.n. 60.
71 The author seems to put the secret unveiling and the unveiling of the soul in the wrong order.
72 Hujwiri writes of knowing God by means of His attributes of perfection and sublimity and says that
those who know Him through His perfection are always longing for vision, and longing is the result of
love, while those who know Him through His sublimity are filled with awe. (Kashf, pp. 288, 376; Smith,
al-Ghaz'ali, p. 131).
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and this unveiling is called that of attribution (sifatiyyan). If it is unveiled by the
attribute of knowing (al- alimiyyah), the sciences of spiritual intuition (al-culum al-
laduniyyah) will appear. If it is unveiled by the attribute of hearing (al-samciyyah),
listening to talking and speaking will appear. If it is unveiled by the attribute of
seeing (al-basariyyah), viewing (al-ru'yah) and vision (mushahadah) will appear. If
it is unveiled by the attribute of sublimity, the annihilation of annihilation (fana' al-
fana') will appear. If it is unveiled by the attribute of everlastingness (a/-
qayyiimiyyah), abiding of abiding {baqa' al-baqdr) will appear. If it is unveiled by the
attribute of Oneness (al-wahidiyyah), Oneness (al-Wahdah) will appear.
(p. 41) 5.11.4. Section: On explanation of manifestation (al-tajalli)
God Most High said:
When His Lord manifested His Glory on the mount, He made it as
dust, and Moses fell down in a swoon. (7:143)
The Prophet (P.B.U.H.) said:
When God manifested Himself to anything, anything (kull shai1
would submit to Him.73 -
Manifestation is an expression of the appearance of the essence of divinity and
its attributes (dhat al-ilahiyyah wa sifatiha). The spirit may have manifestation and
not every wayfarer distinguishes between manifestation of the spirit (al-tajalli al-
ruhi) and manifestation of the divinity (al-tajalli al-ilahiyyah). The distinction
73
This Tradition is in al-Nasa'i, Sunan, "Kitab al-kusuf, Vol. 1, p. 361, but with slight differences.
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between them is that manifestation of the spirit is characterised by the blemish of the
created [world] (huduth) and it does not have the power of annihilation (quwwat al-
ifnar). If at the time of appearance, the removal of the attributes of mankind takes
place, well and good, and as for when it is veiled, the soul {nafs) will return to its
nature and will not attain its tranquillity.
Manifestation of divinity (al-tajalli al-rabbani) is in contrast with it because
the annihilation of annihilation will appear in it and the soul {nafs) will die entirely
and it will obtain its tranquillity. Manifestation of the spirit {al-tajalli al-ruhani) may
come from the overcomings of the lights of spirituality. It may come from the
overcomings of the lights of remembrance and the lights of obedience. Then, the
lights of the sea of spirituality will undulate on the shore of the heart.
Manifestation of divinity {al-tajjali al-rabbani) is of two types: essential
{dhati)14 and [active] attributional {sifdti). The essential is of two types:
manifestation of the Godhead {tajalli al-uluhiyyah) and manifestation of divine
Lordship {tajalli al-rububiyyah). Manifestation of the Godhead {tajalli al-uliihiyyah)
was for Muhammad (P.B.U.H.). As God Most High said:
Verily those who plight their fealty to thee do no less than plight their
fealty to God: the hand of God is over their hands. (48:10)
(p. 42) Manifestation of divine Lordship {al-tajjali al-rububiyyah) was for
Moses (P.B.U.H.). As God Most High said:
When his Lord manifested His Glory on the mount, He made it as
dust and Moses fell down in a swoon. (7:143)
74
Presumably he means by "dhati", the divine essence that excludes the essential attributes.
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As for the [active] attributional, it is of two types, beautiful and sublime, and each
one of them is essential and active.
If manifestation is with the attribute of existence (al-mawjudiyyah), the
annihilation of annihilation will appear, as for Junayd75 when he said:
Nothing is in existence other than God Most High.
If manifestation is with the attribute of Oneness, unity will appear, as for Abu Sacid76
when he said:
Nothing is in the jubbah (robe) other than God Most High.
If manifestation is with the attribute of self-existence (al-qa'imiyyah), self-existence
will appear, as for Abu Yazid when he said:
Praise be upon me, how great is my rank.
If manifestation is with the attribute of knowing, the sciences of spiritual intuition
(al-ulum al-laduniyyah) will appear as for Khidr (P.B.U.H.). God Most High said:
And whom We had taught knowledge from our own presence. (18:65)
75
Abu al-Qasim_al-Junayd b. Muhammad al-Khazzaz al-Nihawandi (d. 298/910) was a Persian. He was
a prominent Sufi of the school of Baghdad "and was also called by the title Shaykh al-Td'ifah (the master
of a group). Al-Junayd continued al-Muhasibi's effort to integrate Sufism with other aspects of Islamic
religious life and he laid stress upon renunciation and purification of the heart. (Aftar [Arberry], p. 199;
Hiiyah, Vol. 10, pp. 255 - 256; al-Kha{ib, T. al-Baghdad, Vol.7, p. 242; Q. Risalah, p. 10; Abdel-Kader,
op. cit..; cf. also idem, "al-Junayd's Theory of Fana', IQ, Vol. 1 (4), December, 1954, pp. 219 -228; idem,
"The Doctrine of al-Junayd, Analytical Study of the Doctrine of al-Junayd based on His Letters", IQ, Vol.
1 (3), October, 1954, pp. 167 - 177).
76 Abu Sacid Ahmad b cIsa al-Kharraz (d. 286/899) was a friend of al-Junayd and also one of the mosy
distinguished Sufis of the school of Baghdad. He met Dhu al-Nun and was a disciple of Sari al-Saqa(i
and_Bishr b. al-Harith al-Hafi (d. 227/842). Abu Sacid was one of the earliest Sufis to write books on
Sufism. (Q. Risalah, p. 29; Ibn al-Tmad, Shadharat, Vol. 2, pp. 132 - 133; al-Kha(ib, T. al-Baghdad, Vol.
4, pp. 276 - 278; Kashf, pp. 143, 241 - 246; al-Sulami, T. al-Sufiyyah, pp. 228 - 232).
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If manifestation is with the attribute of will (al-muridiyyah), will (al-iradah) appears,
[it will be] as for Abu cUthman [al-Hiri] when he said:
The will of God most High has been in my will for thirty years.
If manifestation is with the attribute of powerfulness (al-qadiriyyah), power will
appear, as for Mustafa (P.B.U.H.) when God Most High said:
When thou threwest [a handful of dust], it was not thy act, but God's.
(8:17)
If manifestation is with the attribute of abiding (al-baqa % it will demand the removal
of egocentricity, as for Mansur77 when he said: (p. 43)
Between me and You, "I" presses upon me; so with your generosity,
remove "I" from existence.
If manifestation is with the attribute of the provider (al-raziqiyyah), the granting of
sustenance will appear, as for Mary when God Most High said:
And shake towards thyself the trunk of the palm-tree, it will let fall
fresh ripe dates upon thee. (19:25)
If manifestation is with the attribute of the Creator, the creation of the created being
will appear, as for Jesus (P.B.U.H.) when God Most High said:
And behold! thou makest out of clay, as it were the figure of a bird,
by My leave, and thou breathest into it, and it becometh a bird by My
leave. (5:110)




of the traces of existence will appear, and this will entail the abiding of abiding
(baqa' al-baqar). If manifestation is with the attribute of the Omnipotent (al-jabarut),
lights with the utmost dignity will appear. If manifestation is with the attribute of the
Subduer (al-qahhariyyah), the annihilation of annihilation will appear. If
manifestation is with the attribute of the Mighty (al-caziziyyah), the happiness of the
two worlds [will appear] and manifestation with the attribute of sublimity will be
permanent because it is the station of fixed time and place (tamkin).78 Manifestation
with the attribute of beauty will be impermanent because it is the station of changing
(talwin). The End (khatimah).79
Know that vision (mushahadah) may be with manifestation (tajalli) and
without manifestation and manifestation may be with vision (mushahadah) and
without vision and both of them can only come with unveiling (mukashafah) and
unveiling exists without either of them.
(p. 44) 5.11.5. Section: On explanation of "arrival" (al-wusul)
God Most High said:
And was at a distance of but two bow-lenghts or [even] nearer. (53:9)
He said:
That to thy Lord is the final goal. (53:42)
78
Tamkin is the last station, beyond which it is impossible to pass, because it is "repose within the shrine"
and those who attain tamkin are of two classes, those who retain the attributes of the self, i.e. still have
some individual personality, and those who have no personal attributes, for one of this class is completely
absorbed in the contemplation of God (shahid al-Haqq). (Kashf, p. 369; cf. also Q. Risalah, p. 44; al-Hifni,
op. cit., pp. 48 - 49; Smith, al-Gha:ali, p. 131).
79 To indicate the end of the examples of different kinds of manifestation.
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The Prophet (P.B.U.H.) said:
It was revealed by God Most High to Moses and He said: O! Moses,
starve and you will see Me, isolate yourself and you will reach Me.80
Know that "arrival" (wusul) before the presence of God Most High is not like
the arrival of a body (al-jism) (p. 45) at a body or of an accident (al-arad) at an
accident or of knowledge (al-cilm) at what is known or of reason at what is rational.
May God be greatly exalted above that.
Arrival {wusul) is of two types; the arrival of the beginning and arrival of the
end. As for the first, it is that the ornament of truth (hilyat al-haqq) is unveiled to the
servant so that he becomes absorbed in it. If he examines his knowledge (macrifah),
he does not know anything except God, and if he examines his intention, he has no
intention other than Him so that all of him becomes preoccupied with all of Him in
vision (mushahadah) and intention and he does not turn in that [state] to his [human]
nature (nafs), so that externally he flourishes in this with worship and internally with
refinement of morals. As for the second, it is that the servant sheds his [human]
nature {nafs) wholly and he devotes himself to Him and he becomes as if he is He.
Arrival {wusul) before the presence of God Most High is not on the part of the
servant but rather by the help of God Most High and by [His] making available the
attractions of the divinity (jadhabat al-uluhiyyahfx and the servant's acquisition of the
reason to obtain it. As God Most High said:
80
Bukhari, Sahih al-Bukhari, "Tafsir surah 18:66", Vol. 6, p. 73.
81 God's drawing His bondsmen near to Himself through His pre-eternal grace; His providing^ him with
all that he needs in traversing the stages of the path without any effort on his part. al-Kashani, MuLjam,
p. 65; Sajjadi, op. cit., p. 132.
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And those who strive in Our cause, We will certainly guide them to
Our paths. (29:69)
As for the arriver (al-wasil), he is of three kinds; absolute attracted (majdhub
mu(laq), wayfarer attracted (majdhub salik) and absolute wayfarer (sdlik mu(laq). As
for the first, it is he who is attracted by God Most High with His help and He guides
him to His path and causes him to arrive in proximity to Him. He gives him the
honourable stations and high ranks without pains, struggles and occupying himself
with seclusion (p. 46) and spiritual exercises. As for the second, it is he who busies
himself with self-struggle and sits in seclusion and cuts himself off wholly to God
Most High. God Most High looks at him mercifully and He supports him with
benevolence and bounty and He brings him to the high stations and the eminent ranks
in a short period and with little self-struggle. As for the third, it is he who traverses
the sea of self-struggles and self-exercises and is aware of all realities (waqa'F) and
states until he ends by means of rigorous self-struggles and long periods of forty days
at the great stations and splendid ranks.
5.12, Chapter Twelve: On the explanation of knowledge (al-macrifah) and
its mode
God Most High said:
Know, therefore, that there is no god but God. (47:19)
Know that knowledge (mcfrifah) is of two kinds: knowledge for the common people
and knowledge for the chosen people. As for the first, it is knowledge which is
obtained through examination (al-nazar) and argumentation (al-istidlal) and it is
213
named knowledge of certainty ('/7m al-yaqin).
As for the second, it is of two types: knowledge of the essence of certainty
(macrifat cayn al-yaqin) and knowledge of truth of certainty (macrifat haqq al-yaqin).
As for the first type, it is knowledge which is obtained through vision (shuhiid) and
it is the station of select saints. As for the second type, it is knowledge which is
achieved by the soul through the eye of vision (mushahadah). This comes about
when the senses of the heart (hawass al-qulub) are safe from all human (nafsaniyyah)
turbidities, isolated from bodily (p. 47) attachments and are free from human
characteristics. Here, there will appear to the soul the knowledge of God Most High
through the eye of vision (mushahadah). As the Apostle of God (P.B.U.H.) showed
with his saying:
Starve your bellies and strip your backs, perhaps you will see your
God through your hearts.82
The Commander of the Faithful, cAli (may God have mercy upon him), was
asked about seeing [God] (ru'yah), and he said after saying [something first]:
Eyes cannot see Him through the vision (mushahadah) of one's own
eyes but hearts see Him with the truths of faith.
cUmar (may God have mercy upon him) said:
My Lord has seen my heart, and it is the station of prophets and the
elite of the select saints.
It has been said that knowledge of certainty ('/7m al-yaqin) is what comes
s"
The source of this Tradition cannot be traced.
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through [the method] of examination and argumentation and the essence of certainty
(cayn al-yaqin) is what comes [through] the method of unveiling (kashf) and gift
(nawal), and truth of certainty {haqq al-yaqin) is what comes through realising
separation from the pollution of [human] clay through the coming [of the visitation
(wafd)\ of reunion (wisal). Know that knowledge of certainty (cilm al-yaqin) is that
which contains no confusion and the essence of certainty (cayn al-yaqin) is that in
which God Most High has deposited secrets. When knowledge is separated from the
quality of certainty, it is knowledge with uncertainty and when certainty is added to
it, it is knowledge without uncertainty. The truth of certainty (haqq al-yaqin) is what
knowledge of certainty (cilm al-yaqin) and the essence of certainty (cayn al-yaqin)
have indicated. Al-Junayd said:
The truth of certainty (haqq al-yaqin) is that by which the servant has
been made sure and it is that he sees unseen things as he sees visible
things through the vision of eyes and he decides on unseen things,
then he tells about them with truthfulness.
And it has been said that certainty is a name, an illustration, knowledge, (p. 48)
essence and truth. The name and illustration are for the common people, knowledge
of certainty is for saints, the essence of certainty is for select saints, and the truth of
certainty is for prophets and the full truth of certainty is specific for our Prophet
(P.B.U.H.).83
83
Lit: The truth of the truth of certainty.
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5.13. Chapter Thirteen: On the explanation of the state (hat) and the station
(maqam) and the distinctions between them
Know that the state is something which changes and does not remain constant and
immovable. The state is called hal [because of] its changeability and the station is
called maqam [because of] its constancy and its immovability. And a thing may be
in its essence a state (bi caynih halan), and then become a station.
For instance, the motive of self-accounting (al-muhasabah) will spring from
within the servant, then the motive will disappear due to the predominance of the
attributes of [human] nature (nafs), then it will come back, then it will vanish and the
servant will always be in the state of self-accounting until he gains help from God
Most Beneficent. Then self-accounting will be his homeland, his abode and his
station and he will achieve the station of self-accounting after the state of self-
accounting. (p. 49)
5.14. Chapter Fourteen: On the mentioning of the signs of the masters
concerning some of the stations (al-maqamat); in it
[the chapter] are several sections
5.14.1. Section: Control (al-qabd) and expansion (al-bas()
Know that control [of human nature] (qabd)84 and expansion [of the good qualities
84
The cessation through temporary severance of the heart's pleasure. (See Kashani, Mucjam, p. 352.) And
Hujwiri says that qabd denotes the contraction of the heart in the state at being veiled (hijab). (See Kashf,
p. 374.)
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of human nature] (bast)85 are noble states (halan sharifan). They have a known
season (mawsim) and a determined time (waqt), and they do not exist before it and
do not exist after it. Their time and season are at the beginning of the state (hal) of
specific love (mahabbah), not at its end, and not before the state (hal) of general love
(mahabbah). Whoever is in the station of general love (mahabbah), will not have
control [of his nature] (qabd) and expansion [of the good qualities of his nature]
(bast), but he will only have fear and hope.
The existence of control (qabd) is because of the appearance and predominance
of human nature,86 and the appearance of expansion (bast) is because of the
appearance and predominance of the heart which has been purified.87 Control (qabd)
and expansion (bast) may come into the inner self without the reason for them
[coming] being known. As a result of absence of [the need for] control (qabd) and
expansion (bast) and [what]88 rises up from them, one's soul (nafs) will be at rest,
without fire being kindled from its substance (jawhar) necessitating control (qabd),
and the sea of [the soul's] nature will not clash with the abyss of desire until
expansion (bast) appears from it.89
85
God's manifestation of Himself through the working of His attributes as contrasted with control, the no_tv
manifest state of the essence in its immutable transcendence. (See Kashani, Mucjam, p. 354.) And Hujwiri
says that bast denotes the expansion of the heart in the state of revelation. (See Kashf p. 374.)
86 i.e. the reason for the existence of qabd is in order to control human nature which would otherwise
prevail.
87 i.e. the reason for the existence of bast is in order to expand the good qualities which arise out of a pure
heart.
88 Emending the text to read wa-[maj irtaqa.
89 i.e. fit seems to indicate that] when there is no longer a need for controlling human nature and expanding
the good qualities of the pure heart, the soul will be tranquill. In other words one will have gone beyond
this stage in one's spiritual development.
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(p. 50) 5.14.2. Section: On annihilation (al-fanar)90 and abiding (al-
baqa')91 [in God]
Annihilation (fanar) is when [all] shares are annihilated from one and one has no
share in anything, on the contrary, one is annihilated from all things through one's
preoccupation with the One in whom one is annihilated. cAmir b. cAbd Allah92 said:
I do not care whether I see a woman or a wall.
This is the station of annihilation, and it will be followed by abiding (baqa') [in
God]. It is that one will be annihilated from that which is one's own and one will
remain in that which is God's. It has been said that annihilation is absence from all
things, like the annihilation of Moses (P.B.U.H.) when his Lord manifested Himself
to the mountain. Al-Junayd said:
Annihilation (fana*) is the obscuring of all (istfjdm al-kulli) your
characteristics and the preoccupation of everything in you in His entire
being (bi kulliyyatih).
Know that annihilation (fanar) is divided into external annihilation and inner
annihilation. As for external annihilation, it is that the Truth [may He be Praised and
90
The falling away of reprehensible qualities, whilst the counterpart of annihilation is abiding (baqd1).
Annihilation is of two kinds: the first that which has just been described, which is attained by an
abundance of ascetic striving, and the second, non-awareness of the world of realms and of Divine
Kingdom through immersion in the magnificence of the Creator and the witnessing of God. (Tcfrifat, p.
176).
91 Abiding within God, clothing oneself in divine attributes and losing conciousness of one's separate
existence. Sajjadi, op. cit., p. 90; cf Mirsad, p. 218.
92 cAmir b. cAbd Allah b. al-Zubayr b. al-cAwwam (d. 121/738/9) was an ascetic of Medina, who is
recorded as having kept hands raised in supplication between the night and morning prayers. He is said
to have died in prayer. He also transmitted a number of Traditions which are recorded by both al-Bukhari
and Muslim. (Safadi, al-Wafi, Vol. 15, p. 589; Hilyah, Vol. 3, p. 166 - 168).
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Glorified] is manifested by the path of actions (bi (ariq al-afat) and the servant is
deprived of his choice and will, so that he does not see any action either of himself
or of anyone else except through the Truth. As for inner annihilation, [it is] that
sometimes He is unveiled with attributes (al-sifat) and at other times with the vision
(,mushahadah) of the effects of the sublimity of His essence. The matter of the Truth
overwhelms one's inner self until neither anxiety nor doubt remain in oneself.
External annihilation is for the people of hearts and states (arbab al-qulub wa al-
ahwal)93 and inner annihilation is for the one who is free from the bonds of the states
and has became with God and not with the states (al-ahwal) and who comes out from
the [tie] of the heart and is with God [the converter of hearts] (muqallib al-qulub) and
not with his own heart.
(p. 51) 5.14.3. Section: On ecstasy (al-wajd) and rapture («/-
ghalabah)
Ecstasy is what reaches the inner self (al-bafin) from God Most High and one
acquires it joyfully or mournfully and it changes one from one's form (hay'atih) and
one aspires to God Most High. It is delight which is felt by the person who is
overwhelmed (al-maghlub) by the attributes of his soul and he looks from them to
God Most High. Rapture is a continuous ecstacy (wajd), for ecstacy is like lightning
which appears and rapture is like continuous, uninterrupted lightning which cannot
be explained.
93
i.e. the one who is still at the beginning of annihilation, i.e. the saint.
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5.14.4. Section: On intoxication (al-sukr) and sobriety (al-sahw)
Intoxication (sukr) is when the force of the state (al-hal) predominates and sobriety
(sahw) returns to the ordered arrangement of deeds and the refinement of words. It
has been said that intoxication is a boiling of the heart, with continuous remembrance
of the Beloved (al-mahbiib). Intoxication is for the people of hearts (arbab al-qulub)
and sobriety is for those who uncover the realities of unseen things (bi haqa'iq al-
ghuyiib).
(p. 52) 5.14.5. Section: On being absent (al-ghaybah) and being
present (al-shuhud)
Being present (shuhiid) is presence at one time with the quality of observation
(.muraqabah) and at another time with the attribute of vision (mushahadah). As long
as the servant is characterized by being present and watching, he is present. When
he loses the state of vision and observation, he comes out of the circuit of presence
and he is absent. They mean by being absent (ghaybah), absence from all things
except the Truth.
The explanation of spiritual exercises (riyadat) has been perfected with the help
of God Most High and His Benevolence; now we shall set about explaining acts of
worship (cibadaf), with success granted by God Most High.
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5.15. Chapter Fifteen: On explanation of acts of worship (al-cibadat)
God Most High said:
To worship God, offering Him sincere devotion. (98:5)
Know that God Most High created man on account of worship and on account of
knowledge (mcfrifah) because He Most High has explained the cause of creation
when He said:
I have only created Jinns and men, so that (//) they may serve Me,
(51:56)
and the particle li is to denote reason. Worship is what is desired by one's essence
(<al-dhat) and knowledge is one of its conditions. It takes place for its own reason.
Its absence will bring about absence of knowledge, because knowledge occurs for the
soul in the world of the divine kingdom (calam al-malakut). The reason for its
connection to the body is on account of worship, (p. 53) and worship is required by
one's essence (al-dhat).
The fact that the words of attestation of faith (kalimat al-shahadah) precedes the
acts of worship is the same as the fact that ablution precedes the prayer. Know that
God Most High created creation; as the Apostle of God (P.B.U.H.) said:
A story from God Almighty: I was a hidden treasure, and 1 wished
to be known, and 1 created creation and the creation of souls came
before bodies.94
M
This Tradition is also cited by al-Kashani in the Mucjam, p. 116.
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They were in the Divine presence in the world of the divine kingdom, and they
know God Most High through His Divinity (bi rubiibiyyatih), when God Most High
said:
Am I not your Lord [who cherishes and sustains you]? They said:
Yea!, (7:172)
but they were not in a position to perform worship (al-ubudiyyah) because worship
is not valid except by means of bodily organs. Limbs are the bodily organs, and then
[before creation] it was not possible. Thereafter God Most High created the body
from earth in the world of perception (calam al-shahadah) and He made it the
instrument of worship for the soul. He then blew the spirit into it and strengthened
it and said to it:
And serve thy Lord until there come unto thee the hour that is certain.
(15:99)
As God Most High said:
We have indeed created man in the best of moulds, (95:4)
meaning, the souls:
Then do We abase him [to be] the lowest of the low, (95:5)
meaning, in the mould (qalib) of mankind. It is obvious that the intention of the
creation of man is worship. . .
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It has been said that God Most High created creation for the sake of knowing
[Him]. However, perfect knowledge (mcfrifah) cannot be attained by the soul in the
world of the divine kingdom because perfect knowledge can only be obtained through
stopping (al-wuquf) in the world of the unseen and seeing. God Most High wished
(p. 54) to send the soul (al-riih) to the world of seeing for the sake of perfect
knowledge. The soul was like a subtle, spiritual and luminous substance which is not
in conformity with the world of seeing and it must have an instrument in the world
of seeing, so that knowledge (mcfrifah) can be achieved by reason of it. So God Most
High created the body in the world of seeing and sent the soul (riih) and blew into
it and the soul and body become as one thing. The soul forgot that knowledge
because of its distance from the presence (al-hadrah) of God and its attachment to
the bodily organs. Then God Most High commanded it to worship (cibadah), when
He said:
And serve thy Lord, (15:99)
until the veils were uncovered because of it, and knowledge (mcfrifah) with its
perfection occurs, because perfect knowledge occurs by means of worship. As the
Apostle of God (P.B.U.H.) said:
The faith of one of you will not be straight until his heart is straight,
and his heart will not be straight until his tongue is straight, and his
tongue will not be straight until his deeds are straight.95
It is obvious that straightness of faith cannot be achieved except by means of
worship, and whoever does not have worship, does not have knowledge (mcfrifah),
and whoever does not have knowledge, does not have worship, and worship is what
Ibn Hanbal, Musnad, Vol. 3, p. 198; Vol. 5, p. 497.
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is desired by one's essence.
5.15.1. Section: On ablution (al-wudii') and its mysteries
When one wants to perform ablution, one begins with the toothpick (siwak) and it is
a commendable tradition because of what was related from the Apostle of God
(P.B.U.H.). He said: (p. 55)
Were it not for the fact that it would be more difficult for my people,
I would have delayed [the prayer of] cIsha' to one third of the night
and I would have commanded them to clean their teeth at every
prescribed [prayer].96
When one has finished with the toothpick, one asks for forgiveness; sits facing the
qiblah and begins "In the name of God" and says: "God! I seek refuge with You
from the defamatory insinuations of devils (hamazat al-shayafin) and I seek refuge
with You, O Lord, lest they should come".
The heart is present in washing the four limbs because when the heart is present
in ablution, it will be present in prayer, and when inadvertance (sahw) enters it,
devilish insinuation will enter prayer. One does not wash more than three times and
does not talk during an ablution. And one gathers one's water and pours it onto a
clean, pure place because it will bear witness on the Day of Resurrection. One avoids
extravagance (israf) in pouring the water and one is not over emphatic in the matter
of cleanness; rather one keeps to the limit of [one's] knowledge, because it is
96
Malik b^Anas, al-Muwaqa', on the version of al-Laythi, "Bab ma ja' fi al-siwak", p. 43; al-Nawawi,
Sharh Sahih Muslim, Vol. 3, p. 143; Tirmidhi, Sunan, "Kitab al-\aharah", Vol. 1, p. 35 (no 23); "Kitab
al-salah", Vol. 1, pp. 310 - 311 (no. 167); Nasa'i, Sunan, "Kitab a!-(aharah", Vol. 1, p. 16; Abu Dawud,
Sunan, "Kitab al-taharah", Vol. 1, p. 43.
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related from the Apostle of God (P.B.U.H.) that he said:
Ablution has a devil called Walahan. So fear the devilish insinuations
(wisawas) of water.97
One does not wipe away the water of ablution with a cloth and the like because the
water of ablution will be weighed on the Day of Resurrection.
(p. 56) Persistence (muwazabah) in ablution is commendable (mustahabbah)
because of what has been related from the Apostle of God (P.B.U.H.) when he said:
Ablution is the weapon of the believer, and when the limbs are under
the protection of ablution, the coming of the devil upon them will be
diminished.98
[It is related] from Anas (may God have mercy upon him)99 that the Apostle of God
(P.B.U.H.) said:
Whoever is visited by death while he is in ablution will be given
martyrdom.100
When one finishes ablution, one raises up his head to heaven and says: "I attest that
there is no god but God alone, Who has no associate and I attest that Muhammad is
His servant and His Apostle. Praise and glory be upon You O God. I attest that there
is no god but You. 1 have done evil and I have wronged myself. I ask Your
97
Tirmidhi, Sunan, "Kitab al-Jaharah", Vol. 1, p. 85.
98 This Tradition is cited by the cAwarif;p. 297.
99 Anas b. Malik b. al-Nadr (d. 91/709) was a celebrated Companion of the Prophet. After the Prophet's
death he participated in the wars of conquest. 128 Traditions on his authority are to be found in the
collections of al-Bukhari and Muslim. al-Asqalani, al-Isabah, Vol. I, pp. 84 - 85; A.J. Wensinck and J.
Robson, "Anas ibn Malik", EI (I), Vol. I, 1913, p. 482
100 This Tradition is cited by cAwarif p. 297.
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forgiveness and I repent to You. Give me forgiveness and grant pardon to me, verily,
You are The Forgiving and Merciful".101
5.15.2. Indication (isharah)
Know that God Most High created limbs to become an instrument for the soul, so
that one may thereby worship God Most High. When one uses them for other than
worship of God Most High, it is as though one commits a crime and gains a sin
because of using them for [purposes] other than that. When one wants to use them
for worshipping God Most High, it is incumbent on one to wash them until filthiness
is removed by God Most High from them. One makes them clean from the offensive
matters of the world (khaba'ith umur al-dunya) until they are suitable to worship God
Most High and perform obedience to Him.
It would have been (p. 58) proper for one to be commanded to wash all the parts
of one's body, but because it would lead to inconvenience (kulfah), great hardship
(mashaqqah cazimah) and the imposition of a burden (taklif) that one could not bear,
God Most High decreased it and He commanded [man] to wash the four limbs which
are the chief of all the parts of the body. By washing these four limbs,102 the washing
of all parts of the body will be obtained, because when the head (ra'is) of the people
is pious (salihan), they will become followers of it in its piety (salahih). The
etiquette (adab) is that one will -wash completely for every prescribed prayer (salah
101
This Tradition is in Tirmidhi, Sunan, "Kitab al-faharah", Vol. 1, p. 78 (no. 55); Abu Dawud, Sunan,
"Kitab al-faharah", Vol. 1, p. 81 (no. 169); Ibn Hanbal, Musnad, Vol. 2, p. 124 (no. 803); al-Darimi,
Sunan, "Kitab al-salah", Vol. 1, p. 201 (no. 33), but with slightly variants.
102 i.e. face, hands, head and feet.
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maktubah). It is related from al-Husayn b. Mansur that he washed for every
prescribed prayer for thirty years. Therefore, the religious scholars (culama') said that
the Apostle (P.B.U.H.) [even] recommended the renewal of purity for those who have
been distracted from it by other permissible actions (mubahat). And God knows best.
5.15.3. Section: About the mode of prayer (al-salah)
God Most High said:
For prayer restrains from shameful and unjust deeds. (29:45)
The Apostle of God (P.B.U.H.) said:
When God Most High created the Paradise of Eden and created in it
what cannot be seen by the eye, cannot be heard by the ear and cannot
occur to the heart of man,103 He said to it, "Talk to Me". And it said,
"The believers who are humble in their prayers will be successful.104
(p. 58) Know that the word salat (prayer) is derived from the word silah
(relationship) and prayer is named salat because of the continuous relationship of the
servant to God Most High through his secret conversations (munajat) with Him.
Prayer is everything which is a relationship between the servant and God Most High.
It is the duty of the servant that he become submissive to the force of divinity
(,rububiyyah) through the subservience of worship (cubudiyyah). Whoever is serious
about the relationship [with God] in prayer, the appearances of manifestation (Jawalic
103
Bukhari, Sahih al-Bukhari, "Tafsir surah 32:17", Vol. 6, p. 96; Muslim, Sahih Muslim, Vol. 4B, p.
610; Ibn Majah, Sunan al-Mustafa, "Bab sjfat al-jannah", Vol. 2, p. 589.
104 The last part of this Tradition quotes Q. 23:1-2.
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al-tajalli)105 will flash for him, and he will be submissive. Success (al-falah) is for
those who in their prayer are submissive and lack of submission will deny success.
God Most High said:
And establish regular prayer for celebrating My praise. (20:14)
And if prayer is for remembrance, how can heedlessness (nisyan) be contained in
it? God Most High said:
Approach not prayers with a mind befogged until ye can understand
all that ye say. (4:43)
105
The definition of Jurjani: "lights of the.unseen that are unveiled to heart". Tcfrifat, p. 53.
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CHAPTER SIX
ANALYSIS OF JAMf AL-HAQA'IQ BI
TAJRID AL-cALA'IQ
CHAPTER SIX
ANALYSIS OF JAMP AL-HAQA'IQ BI TAJRlD AL-cALA'IQ
6.1. Introduction
This chapter will try to analyse the Jamf al-Haqa'iq bi Tajrid al-cAla'iq which is
normally attributed to al-Ghazali. Like the analysis of the Risalah and the Minhaj,
it will aim at drawing a comparison between this work and certain works by al-
Ghazali which can be confidently attributed to him, in order to assess its authenticity.
6.2. Method of presentation and style
The author of the Jamf begins his work with the introduction, but unlike al-Risalah
al-Laduniyyah and Minhaj al-cArifin, he does not refer to his introduction as
"khufbat al-risalah" (introduction to the treatise). Even though al-Ghazali usually
begins his works with a sub-heading indicating his introduction as "muqaddimah" or
"khufbah al-risalah" or the like,1 he sometimes does not refer his introduction as
such.2
The author of the Jam? in his introduction explains the aim of his writing which
is, he says, because "[those who claims to be] ascetics (mutazahhidin) are not
occupying themselves with seclusions (al-khalawat), denying and disowning [them],
[but they] are busying themselves with social relations {al-mucamalah)". For that
1
For example cf. al-Maqsad, p. 5; Munqidh, p. 23; Ihya', Vol. 1, p. 1.
2 For example cf. al-Ghazali, al-Qis(as al-Mustaqim, (ed. Victor Shalhat), Beirut, 1991, p. 41.
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reason, he wrote this treatise which is an "explanation of seclusion and its truth and
to reveal the secrets of solitude (al-cuzlah) and its intricacies". Furthermore, he wants
"to explain...and to expose their benefits and their special features".3 Mentioning the
reason for composition of a work is al-Ghazali's usual style. For example, he clarifies
the purposes of writing the Munqidh, by writing:
Now then, you have asked me, my brother in religion, to communicate
to you the aim and secrets of the sciences and the dangerous and
intricate depths of the different doctrines and views... Convinced of
the sincerity of the desire, I am losing no time in answering your
request.4
Throughout the Jamic, it can be seen that the organization of the sub-titles is
systematic because the author discusses the topic in some kind of logical
arrangement. For example, he begins his discussion with the topic of "Repentance
(,al-tawbah)" as a First Chapter, perhaps because it is regarded by most of the Sufis
as the first and important state on the mystical path.5 Then the author goes on to
discuss the "Repentance of the disciple" where he explains in more detail the
importance of repentance to the disciple who travels on the mystical path.6 Moreover,
the development of ideas from the beginning to the end of the treatise is smooth and
clear. There is no repetition in any of its discussion.
Like the Risalah and the Minhaj, the author, like classical Sufi writers, uses the
3
Jam?, p. 3; Trans. Jam?, pp. 167 - 168.
4
Munqidh, pp. 23 - 24; cf. McCarthy, op. cit., pp. 61 - 62, sees. 2-3.
5 Cf. Ihya', Vol. 4, p. 3; Arbc?in, p. 143; Kashf p. 294; Q. Risalah, p. 49; al-Lumc?, p. 68. The author of
the Jam? also writes: "That repentance is the origin of every station (al-maqam) and the foundation of
every station and the key of every state (al-hat)". (Jam?, p. 6; Trans. Jam?, pp. 170 - 171).
6
For a detailed discussion cf. Chapter Six, 6.4. Fundamental ideas.
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same method when he also adduces Qur'anic verses and Traditions of the Prophet
which are related to the discussion of the subject matter, either to elaborate his ideas
or as a corroboration.7
Sometimes, the author of the Jamf, like al-Ghazali and the author of the
Risalah, uses a simple analogy to give an example for some of his ideas. He chooses
animals and objects for his illustration. For example, he writes that God knows
everything, including the weight of a tiny ant.8 The author also compares the
repentance which he considers as the first of the stations to the ground for a building
and the heart with the mirror which can be polished to obtain its purity.9 These kinds
of analogy are very familiar to al-Ghazali. He also uses the analogy of the ant, the
mirror and the ground; for example, he writes:
Men are apt, like the ant, to concern themselves with the means rather
than the final cause.10
And:
The heart is like the mirror.11
7
For a detailed discussion, see, Chapter Six, 6.3. Scriptural aspects.
8 The author writes {Jamf, pp. 4 - 5; Trans. Jamf, p. 169) that the sixth meaning of the repentance of the
ordinary people (al-awcimm) "is weeping at dawn in the presence of the Ominipotent Sovereign (al-Malik.
al-Jabbar) because of fear of sins and of the insolence which evaporates him in the presence of the
Watcher (al-Muhaymin) from whom nothing is concealed and from whom the weight of a tiny ant is not
hidden".
9 Jamf. pp. 6. 21; Trans. Jamf, pp. 171, 189.
10 Ihya', Vol. 4, p. 213; Smith, al-Ghazali, p. 150.
"
(Ihya', Vol. 3, p. 12). This illustration of the heart as a mirror is also given by al-Muhasibi. (Muhasibi,
Rfayah, p. 91).
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As already mentioned,12 al-Ghazali quotes many sayings of the Companions and
the early Sufi figures in his writing. This kind of style is found in the Jamf which
can be considered as a genuine Sufi work containing eighteen quotations from the
Companions and outstanding Sufis. Of these quotations, three are attributed to al-
Junayd, and two quotations each from al-Mansur and Abu cUthman al-Hiri.13 Also
included are quotations from Rabicah al-cAdawiyyah, Yahya b. Mucadh, Dhu al-Nun
al-Misri, al-Anjaki, Abu Sacid al-Kharraz, Abu Yazid al-BisJami, al-Nasrabadhi
and cAmir b. cAbd Allah which appear once each.14 cUmar al-Khaftab is also cited
once and cAli b. Abi Talib twice.15
From these scattered quotations, it appears probable that the author is very
selective in choosing the views and ideas for his discussion on Sufism. He only cites
outstanding Sufi figures, almost all of whom are cited in other works on Sufism,
including the works of al-Ghazali.16 Al-Ghazali himself mentions that he has
consulted the works of al-Junayd and al-Bis{ami.17 The author chooses quotations
from cAli and cUmar among the Companions, perhaps because they are held in high
12
See Chapter Two, 2.3. Method of presentation and style, and Chapter Four, 4.3. Method of presentation
and style.
13 For al-Junayd, cf. Jamf, pp. 42, 47, 50; Trans.Jamf, pp. 209, 215, 218. For al-Mansur, cf. Jamf, pp.
7, 43; Trans. Jamf, pp. 171 - 172, 210. For al-Hiri, cf. Jamf, pp. 12, 42; Trans. Jamf, pp. 177, 210.
14 For Rabicah and Yahya b. Mucadh, cf. Jamf, pp. 10 - 11; Trans. Jamf, pp. 176 - 177. For Dhu al-Nun
and al-An{aki, cf. Jamf, p. 12; Trans. Jamf, p. 178. For al-Nasrabadhi, cf. Jamf, p. 13; Trans. Jamf, p.
179. For al-Kharraz and al-Bis{ami, cf. Jamf, p. 42; Trans. Jamf, p. 209. For cAmir b. cAbd Allah, cf.
Jamf, p. 50; Trans. Jamf, p. 218.
15 For cUmar, cf. Jamf, p. 47; Trans. Jamf, p. 214. For cAli, cf. Jamf, pp. 25, 47; Trans. Jamf, pp. 193,
214.
16 Most of these figures are also cited_by al-Ghazali's predecessors like al-Muhasibi in his Rfayah, al-
Makki in his Qui al-Qulub, al-Qushayri in his Risalah, and Sarraj in his al-Lumac.
17 See Munqidh, p. 68; McCarthy, op. cit., p. 90, se. 81.
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regard by the Sufis including al-Ghazali himself.18
One of the interesting points in the Jam? is that it contains a number of poems
concerning mystical experiences. It cites three poems which are attributed to the
famous woman Sufi Rabicah19 and another three which are attributed to al-Mansur.20
There are four unattributed poems but the author does not give any indication that
they are his own poems.21 Shihab al-Din Abu Hafs cUmar al-Suhrawardi (d.
632/1234) who also cites the poem:
The serpent of desire has bitten my liver
and there's no remedy for it and no magic spell
except for the Lover with whom 1 am madly in love
and with Him is my spell and my antidote.
in the cAwarif only mentions the poem was said by one of the Sufis.22
In fact, the style of citing the poems is not alien to the Sufi writers because
many of them were poets and their spiritual experience often expressed itself in
poetry.23 Al-Ghazali himself is among such Sufis. He devotes one book of the Ihya'
i.e. the book of the manners of audition and ecstasy (kitab adab al-samcf wa al-wajd)
to a discussion of singing and poems.24 He writes:
18
Cf. ShaTani, T. al-Kubra, Vol. 1, p. 22. Al-Ghazali in the Ihya' and his other works quotes many
sayings of cAli and cUmar. For example, see Ihya', Vol. 4, pp. 27, 44, 57, 74.
19 Cf Jam?, pp. 10, 11; Trans. Jam?, pp. 175 - 177.
20 Cf. Jam?, pp. 13, 14, 43; Trans. Jam?, pp. 180, 210.
21 Jam?, pp. 10, 12, 13; Trans. Jam?, pp. 175, 178, 179.
22 cAwarif p. 160.
23 Smith, al-Gha:ali, p. 82.
24 Ihya', Vol. 2, pp. 268ff.
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The heart and the mind (sara'ir) are the hidden treasuries and the
mine of jewel like substance. The most valuable substance (jawhar)
lies in it, just as fire lies [secretly] in iron and stone... There is no
means of waking it up from secrecy (khafayaha) except with sweet
sounds. There is no path [of sound entering] into the heart without the
door of the ear. The feelings that lie hidden in the heart are brought
out by sweet, melodious and rhymed sounds... Melodious song takes
out what is hidden in the heart and creates a wonderful feeling.25
Al-Ghazali cites Sufi poems, for example those found in the Ihya' and the Maqsad,
though almost variably without any reference to their source.26
Throughout the Jamic, the author does not mention any works by other writers
nor any other works by al-Ghazali as the latter usually does in his writing.
6.3. Scriptural aspects
As already mentioned,27 the author of the Jamf, as well as the writer of the Risalah
and the Minhaj makes great use of Qur'anic verses to elaborate his views and ideas
in this treatise. In fact, the style of citations presented in the Jamic is similar to al-
Ghazali's usual practice in the ihya'. They both begin their presentation with a
collection of passages of the Qur'an, the Traditions and the dicta of the early Sufis
which are relevant to their theme.28 The Jam? cites sixty-five passages of Qur'anic
verses. Almost all of them are introduced by the words "God Most High said" and
25
Ibid., Vol. 2, p. 268; F. Karim, Imam Ghazzali's Ihya'JJlum-id-Din, Delhi, 1991, Vol. 2, p. 182
(hereafter referred to as Ihya' [Karim]; Cf. Smith, al-Ghazali, pp. 82 - 83.
26 For example see Ihya', Vol. 1, p. 103; Vo. 2, p. 82; Vol. 3, 239; Vol. 4, p. 331; Maqsad, p. 75.
27 Chapter Six, 6.3. Method of presentation and style.
28 Al-Ghazali, On Disciplining the SoulfKitab Riydddl al-Nafs) & on Breaking the Two Desires (Kitab
Kasr al-Shahwatayn) Books xxii and xxiii of the Revival of the Religious Sciences (Ihya' cUlum al-Din),
(tr.) T.J. Winter, Cambridge, 1995. p. LVII1. Hereafter referred to as Disciplining [Winter].
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"He said". This use of Qur'anic verses is aimed at corroboration of many ideas and
views discussed in his treatise.29 They are used regularly and sometimes followed by
more explanation after the author has quoted the passage.30 As already mentioned, al-
Ghazali himself used the same method as can be found in almost all of his
treatises.31
Concerning the Traditions of the Prophet, there are twenty eight quotations,
fifteen of which we have been unable to identify, even with the help of the
Wensinck's Concordance. The author does not cite the authority for the Traditions
which he quotes in this treatise, except for two Traditions, each of which is attributed
to Anas b. Malik32 and Hudhayfah b. al-Yaman.33 For the Tradition which is
attributed to Hudhayfah, the author of the Jam? mentions narrators who are well-
known Sufi figures including Abu cAbd al-Rahman al-Sulami who related from cAli
b. Sacid, and then from Ibrahim al-Shaqiqi, who related from Muhammad b. Jacfar
29
For example, the author says that man will get woe from God when he abandons servitude [and worship]
('ubudiyyah) to God and shows disobedience. The author then supports this view by citing the following
passage from the Qur'an: "Then for such as had transgressed all bounds and had preferred the life of this
world, the abode will be Hell-fire". (79:37 -39). Cf. Jamf, p. 5; Trans. Jamf, p. 170.
30 For example, the author says that the love (mahabbah) of the [human] nature is a love which is begotten
from lust where a man prefers to love the world above love of God. To elaborate this view, the author cites
the verse from the Qur'an: "Fair in the eyes of man is the love of things they desire, women and sons,
heaped up hoards of gold and silver, horses branded [for blood and excellence] and [wealth of] cattle and
well-tilled land, such are the possessions of this world's life". (3:14) Cf. Jamf, p. 16; Trans. Jamf, p. 182.
31 See Chapters Two and Four, 2.4. Scriptural aspects and 4.4. Scriptural aspects.
32 For information on his life see Jamf, p. 56; Trans. Jamf, p. 225. Anas was ten years old when the
Prophet moved to Madinah, and he served the Prophet his entire life in his city. He was among the
narrators of Traditions from the Prophet. There is a long list of his students who transmitted Traditions or
made their own collection from him. As he lived till the end of the first century of the Hijrah, his circle
of students became very wide. (Al-Asqalani, Isabah, Vol. 1, no. 277; see also Ibn Sa'ad, T. al-Kubra, Vol.
7, p. 14; M. M. Azami, Studies in Early Hadith Literature, with a Critical Edition of Some Early Texts,
Indiana, 1978, p. 49).
33 For information on his life, cf. Chapter Three, 3.26. Chapter of solitude ('uzlah), p. 139, f.n. 41.
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al-Khassaf, who related from Ahmad b. Bashshar who heard from Abu Yacqub al-
Shuruji, who narrated from Ahmad b. Ghassan, who related from Ahmad b. cAli al-
Hujaymi, who then related from.cAbd al-Wahid b. Zayd, who heard from Hasan al-
Basri, who related from Hudhayfah, who related from the Prophet himself.34
However, most of these figures cannot be identified. As far as this Tradition [i.e. the
one which is attributed to Hudhayfah] is concerned, al-Ghazali does not cite it in the
Ihya' or any other works of his.
6.4. Fundamental ideas of the Jamf
Since many subjects are elaborated in this treatise, they will be discussed together
with a consideration of their relationship to each other for the purpose of an analysis
of the fundamental ideas of the work.
6.4.1. On repentance (al-tawbah), belief (al-Ftiqad) and pure devotion (al-ikhlas)
The general concept of repentance presented in the Jamic is the same as the concept
of it in the Ihya'?3 Both works quote the same Qur'anic verses and cite the same
Traditions and both accept the Sufis' view that repentance is the origin of every
station (maqam) and the key for every state (hal).36
34
JamT, p. 8; Trans. JamT, pp. 173 - 174.
35 (Ihya', Vol. 4, pp. 2 - 49). For this work, al-Ghazali's dependence on al-Makki's Qut al-Qulub is obvious.
(Cf. Qut, Vol. 2, pp. 364ff). It is noteworthy that a large section of al-Ghazali's writings on repentance are
copied from al-Makki's treatment of this subject-matter. (Cf. W.M. Azam b. W.M. Amin, An Evaluation
of the Qut al-Qulub of al-Makki with an Annotated Translation of his Kitab al-Tawbah, Unpublished Ph.
D Thesis, Edinburgh University, 1991, who as part of his study made a comparison between al-Makki's
Kitab al-Tawbah and al-Ghazali's Kitab al-Tawbah).
36 Jamf, p. 6; Trans. Jamf p. 171; Ihya', Vol. 4, p. 2; al-Luma", p. 68; Q. Risalah, p. 49; Kashf p. 181;
'Awarif p. 338; al-Kashani, Mu'jam, p. 192.
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The Jami"s definition of repentance as "recourse and returning repentantly to
God"37 corresponds to the definition which is given by al-Ghazali who writes:
Repentance for a sin [by making a promise] not to commit the same
faults (cuyub) and to return to God.38
The Jam? divides repentance into two parts. The first part is the repentance of
the commom people, which has three stages: the repentance of ordinary believers
and the elect of the sinful, the repentance of the ordinary sinful people and the
repentance of unbelievers. The second part is the repentance of the elect which has
two stages: the repentance of the "select" elite and the repentance of the elect.39 Al-
Ghazali in the Ihya' appears to describe the classes of servant in their performance
of repentance by dividing them into four groups:
The first class is the sinner who continuously repents for his sins up
to the end of his life and-he becomes aware of his past sins and takes
care not to commit sins in the future...this is sincere repentance
(tawbah al-nasuh)...the nature of such a repentant is called the
[human] nature at rest (al-nafs al-mufma'innah)... The second class is
the penitent who keeps himself firm to perform acts of obedience and
gives up major sins except he commits sins unintentionally...He does
not have a firm will to do that sin but if he commits it, he becomes
repentant and sorrowful...this nature is called the censuring [human]
nature (al-nafs al-lcrwwamah)... The third class is that he keeps his
repentance upright for some time and then his passion becomes strong
for committing sins. As a result, he advances toward sin, being unable
to control his passion...but then he grieves and repents...This nature is
called the questioning [human] nature (al-nafs al-musawwilah)... The
fourth class is one's who repents for some time and then returns to
commit sins, without feeling sorrow for his sins, without regretting
committing them...Such a nature is called the nature which incites [to
37
Jamip. 4; Trans. Jami0, p. 168.
38
(Ihya', Vol. 4, p. V,lhya' [Karim], Vol. 4, p. 3). This definition is also given by an earlier fellow Sufi
Abu al-Husayn al-Nuri. (Cf. Doctrine [Arberry], p. 92).
39 Jami, p. 5; Trans. Jami0, pp. 168 - 170; cf. Doctrine [Arberry], p. 92.
237
evil] (al-nafs al-ammarah).w
It can be seen that the author of the Jam? gives a more detailed division than
al-Ghazali. Al-Ghazali does not include in his division the stage of select elite (khass
al-khass) which is the station of prophets and saints. He also does not mention the
stage of repentance of unbelievers who repent to return to the faith. The author,
however, does not include the fourth class of al-Ghazali's division (i.e. the nature
which incites [to evil] (al-nafs al-ammarah)). Nevertheless, the first stage of the first
part of the Jamic (i.e. the stage of ordinary believers and elect of the sinful)
corresponds to the second class (i.e. the censuring nature (al-nafs al-lawwamah)) of
al-Ghazali's division. The second stage of the first part of the Jamf (i.e ordinary
sinful) parallels the third class (i.e. the questioning nature (al-nafs al-musawwilah))
of al-Ghazali.
In order to follow the Sufi path, the author of the Jamf also gives clear
guidance that the disciple should "adopt the belief of the pious ancestors (al-salaj)"
and rejects a belief in Shicism (al-rafd), absolute determinism (al-jabr),
anthropomorphism (al-tashbih), limitation of God's power (al-tahdid) and
corporealism (al-tajsim).Al His belief is similar to that of al-Ghazali who himself
professed belief in Muslim orthodoxy. Al-Ghazali was an Ashcarite and a Shaffite.42
His orthodox views can be seen-throughout his writings. In the Munqidh he says:
He would scrutinize the creed of every sect and seek to lay bare the
40
Ihya', Vol. 4, pp. 43 - 46; cf Qut, Vol. 2, pp. 392 - 393.
41 Jamf, p. 7; Trans. Jamf, p. 172.
42
Cf. Macdonald, life of al-Ghazzali", pp. 120 - 121; Watt, "Authenticity", p. 31; Gairdner, "Al-
Ghazali's Mishkat", p. 9.
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secrets of each faction's teaching with the aim of discriminating
between the proponent Of truth (muhiqq) and the advocate of error
(mubfil), and between the faithful follower of tradition (mutasannin)
and the heterodox innovator (mubtad?).43
Pure devotion (al-ikhlas)AA is also important and becomes a basis for the disciple
in following the Sufi path. The author of the Jamf looks at pure devotion as "an
action of the heart, of which none will be aware other than God Most High". He
means that one should worship God with one's entire being and should not associate
with anything other than God.45 The same definition of it can be seen in al-Ghazali's
Ihya'. He says:
Pure jievotion in the Oneness of God is to admit no partnership (al-
tashrik) in Divinity... Pure devotion as well as its opposition is an
accidental identity of ideas of the heart and its place is the heart which
occurs through intention and will.46
6.4.2. On love (mahabbah), longing (shawq) and ardent love (cishq)
After mentioning the basic stages of the Sufi path, the author then enters on the
elucidation of the last stages of the mystical path which mean the attainment of the
43
(Munqidh, pp. 24 - 25; McCarthy, op. cit., p. 62, sec. 5). Mutasannin is one who follows the sunnah and
commonly considered follow the Sunnites (ahl al-sunnah) as opposed to the Shicites. And mubtad? is the
opposite of the Sunnites, i.e. one who embraces an innovation {bidah). Cf McCarthy, op. cit., p. 117.
44 We have translated "ikhlas" as "pure devotion" rather than "sincerity" because this seems to be closer
to the author's intention and also closer to its meaning in Surat al-Ikhlas where the emphasis is on God's
detachment, and therefore purity, from all other things.
45 Jam?, pp. 7-8; Trans. Jam?, p. 173.
46 Ihya', Vol. 4, p. 379.
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goal: i.e. love (al-mahabbah), longing (al-shawq) and ardent love (<al-ishq).47
The author of the Jamic defines the general meaning of love and love of God as
giving one's entire being to the Beloved so that nothing will remain of the lover.48 He
uses the image of fire to describe love which will burn up everything which is not
of the same type as it.49 We cannot find such imagery in those works of al-Ghazali
which are confidently attributed to him. He only defines the love of God in the
Ihya60 as:
The inclination of man's-nature (nafs) produced when his soul feels
pleasure by apprehending His beautiful attributes."51
To achieve the station of love, the author of the Jamic suggests several
procedures to be followed by the disciple. He says that one should achieve
"soundness of the heart from all turbidities of the soul," one should "cut off the
desire for this world and the life to come", "avoid things which God has forbidden",
"not forget to remember the Beloved", "follow the satisfaction of the Beloved" and
47
Despite the controversial nature of love, longing and ardent love for God, they became a main topic for
almost all the Sufis in their works. Cf. Arbcfin, p. 189; Ihya', Vol. 4, p. 294; Kashf p. 310; al-Muhasibi,
"Kitab al-Hubb li Allah Tcfala wa Maratib Ahlih,"_ in Abu Nucaym, Hilyah, Vol. 10, pp. 76ff; idem, Kitdb
al-Qasd wa al-Rujxf ila Allah, problem no. 29, "Fi sharh Mahabbat Allah cA::a wa Jalla li al-Abid," (ed.)
cAbd al-Qadir Ahmad cA(a, Beirut, 1980, pp. 98 - 100; idem, al-Wasaya, (ed.) cAbd al-Qadir Ahmad al-
cA{a, Beirut, 1987, pp. 305 - 308; Q. Risdlah, pp. 157 - 164; al-Lumcf, pp. 86 - 88.
48
(Jam?, p. 9; Trans. Jamf, p. 175). Such a definition is also similar to that of al-Qushayri. (Cf. Q.
Risdlah, p. 159).
49 Jamf, p. 9; Trans. Jamf, p. 175.
50 (Ihya', "Kitab al-Mahabbah wa al-Shawq wa al-Uns wa al-Ridd", Vol. 4, pp. 293 - 361). It isjhe sixth
book of the section of the qualities leading to salvation (al-munjiyat). In this book, al-Ghazali gives a
detailed elucidation of love and longing.
51 Ihya', Vol. 4, p. 367; Kimiya, p. 831." •
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"give the heart to Him".52 In explaining these procedures, he makes use of the poems
recited by Rabicah who is well-known for her doctrine of love of God53 and also a
saying by Yahya b. Mucadh.54 Regarding these procedures, al-Ghazali seems to go
much further than the author of the Jamf. He, however, does not mention them as
the author of the Jamic does, i.e. by reciting poems from other Sufi figures, rather
he states the procedures of love one by one. Among them are the love of God and
the love of meeting with God through unveiling (kashf) and vision (mushahadah)
which lead to the feeling of loving the next world; preference, inwardly and
outwardly for what God likes rather than what one desires; refraining from following
one's passions and committing sins which are incompatible with perfect love but not
with basic love; and predominance of remembrance of God in mind and tongue,
because a true lover cannot forget his Beloved.55
After an explanation of the love of God, the author of the Jam? continues with
longing (shawq). Like other Sufi figures including al-Ghazali, he considers it as a
consequence of love when love is dominant in the heart, and it [i.e. longing] is the
highest stage and the highest station.56 He cites the well-known Sufi figures, Dhu al-
Nun and aI-An]aki, who say that the one who longs for his Lord will find death
52
Jam?, pp. 9-10; Trans. Jam?, pp. 175 - 177.
53
Perhaps Rabi'ah was the first to emphasise the doctrine of love together with the doctrine of unveiling
{kashf). She is described as "the woman on fire with love and ardent love...consumed with her passion [for
God]". cA]]ar [Arberry], p. 40; cf M. Smith, Rabi'a the Mystic and Her Fellow-Saints, Cambridge, 1928,
pp. 88 - 110.
54 Jam?, pp. 10 - 11; Trans. Jam?, p. 176.
55 In addition to these signs of love of God, al-Ghazali gives another ten signs including satisfaction and
contentment; taking the bitterness of calamity as a gift; feeling happy in performing worship; loving all
people obedient to God etc. (Ihya', Vol. 4, pp. 329 - 337)
56 Jam?, pp. 11, 13; Trans. Jam?, pp. 177, 178; Ihyd', Vol. 4, p. 323; al-Lumc?, p. 64; Kashf, p. 178.
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delightful and sweet because in it one can meet Him.57 He then uses the imagery of
shining light to show the characteristic of the hearts of those who long for God.58
Al-Ghazali who also speaks about longing (shawq) does not discuss it in the
same way as the author of the Jam?. Instead, he divides longing into two types. For
the first type, he deals with the beauty of God. Although one who longs for God has
an extremely clear (ghayat al-wu/jiih) perception of divine beauty, it is not perfectly
clear because one's mind wants one's Beloved to be present before one's eyes to see
His beauty with perfect clearness. Al-Ghazali mentions such desire as vision (ru'yah)
of God, meeting (liqa J with God and seeing (mushahadah) God, and it is longing for
God, which one will only achieve in the next world. The second type of longing is
that which will not end even in the next world. A lover, al-Ghazali says, perceives
only some divine matters {al-umiir al-ilahiyyah); many of them are still totally
unveiled to him. Thus his mind is restless because it knows that it cannot as yet
perceive all. Al-Ghazali mentions such a desire in the heart to know the sublimity
of God, His attributes, His wisdom and His actions which are well known to God,
as longing for Him. Knowing all these are impossible and will not end, because they
are unlimited, thus its [the heart] longing for knowledge will remain eternally in it.59
57
(Jamf, p. 12; Trans. Jam?, p. 178; cf. al-Lumcf, p. 66), where al-Sarraj also says that the highest degree
of longing is attained by the one who beholds his God near at hand and sees that He is present and not
absent, so his heart rejoices in His worship and says to itself [i.e. the heart] that longing is only for the
absent, but He is present, not absent. (Cf also Smith, Rabi'a the Mystic, p. 91).
58 (Jamf, p. 12; Trans. Jamf, p. 178). Al-Sarraj also discusses this kind of light. He says that longing is
"the fire of God Most High which He has kindled in the hearts of His saints, so that it may burn up all
vain desires, wishes, hindrances and needs which are in their hearts." (al-Lumcf, p. 64; cf. also Smith,
Rabi'a the Mystic, p. 91).
59
Ihya', Vol. 4. p. 323.
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After the elucidation of love (mahabbah) and longing (shawq) for God, the
author of the Jam? goes on to an explanation of ardent love which he, as well as
other Sufi figures including al-Ghazali,60 regards as an extreme, excessive and
ultimate form of love which is different from love of God because it can only happen
as a present and gift from God.61 Concerning the nature of love and ardent love, the
author mentions that some of the culama' deny them because they say that it is
impossible for someone to experience ardent love and love of God, since they are
begotten from lust and He is much too High and Great for that.62 The author,
however, refutes their opinions by mentioning two types of love: love which exists
in the spirit; and love which is begotten from lust. He explains that:
Lust is an attribute which exists in the [human] nature (nafs) but when
love of the soul (ruh) predominates, it is called ardent love (cishq), and
when lust of the [human] nature predominates, it is called lower desire
(,hawa)... Love that is begotten from lust of the [human] nature (nafs)
is different from the love which is a quality (sifah) existing in the soul
(ruh). Love which is applied exclusively to God...is this love.63
Al-Ghazali also deals with this discussion, but he only discusses the love of God,
without mentioning ardent love, and he puts forward an argument in a different way.
Al-Ghazali says:
Some of the culama' say: "Love of God is not concerned except to be
engaged in submission to God. The truth of love [of God] is
impossible except it grows for a being of equal status". Thus, when
they deny the love of God, they also deny the intimacy, longing and
60
Al-Ghazali, does not however devote a special chapter to ardent love. He only mentions it in a few
sentences in Kitab al-Arbcfin, p. 189.
61 Jamf, p. 13; Trans. Jamf, p. 179. Cf. al-Arbcfin, p. 189; Ihya', Vol. 4, p. 323.
62 Jamf, p. 14; Trans. Jamf, p. 180.
63 Jamf, p. 14; Trans. Jamf, pp. 180 - 181.
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the sweetness of secret conversation [with God] (munajat).64
From the above statements, we can see that according to the author of the Jamf, the
reason for the rejection of love and ardent love is because it is thought that love and
ardent love are begotten from lust, whereas, according to al-Ghazali, those who deny
the love of God seem to deny it because the servant of God is not of the same status
as God Most High.65 - •
6.4.3. Spiritual exercises (al-riyadat)
After mentioning the aims of the mystical path, the author then explains the means
of arriving at the stations (al-maqamat) which should be practised by the disciple
who wants to arrive at such stations. Such spiritual exercises are divided by the
author into three phases. He begins with the purification of the [human] nature (nafs).
In this regard, he follows other Sufi figures by mentioning that the "nafs" is "a
lustful force and is the place of origin of the blameworthy characteristics".66 He then
says that the purification of the nafs should be followed by cleansing the heart (qalb)
which he describes as being able to ruin the whole body when it [i.e. the heart] is
ruined.67 He further mentions that the cleansing of the heart should accompanied by
64
Ihya', Vol. 4, p. 294.
65 To deny this opinion, al-Ghazali devotes one section of the chapter of love (Ihya', Vol. 4, pp. 294 - 296)
to mentioning Qur'anic verses, Traditions and sayings of the culama' approving the love of God. For
example, he cites the Qur'anic verse: "Soon will God produce a people whom he will love as they will
love Him" (5:54). Then he comments: "This verse proves that love of God is possible". (Ibid., Vol. 4, p.
294, 322).
66 Jamf, p. 17; Trans. Jcimf, p. 184; cf. also Qui, Vol. 2, p. 251; Q. Risalah, p. 23; al-Lumcf, p. 51; Kashf,
p. 33.
67 (Jamf, p. 19; Trans. Jamf, pp. 185 - 186). The Jamf cites the popular Tradition from the Prophet:
"Truly, in the body is a chunk of meat, when it is good, the whole body will be good by it, and when it
is ruined, the whole body will be ruined by it, indeed it is the heart, a chunk of meat suspended beneath
the chest to the left side".
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the ornamentation of the soul (ruh) which is "the command of God".68
Particularly his discussion of the effect which spiritual exercises will achieve, but
also throughout his work, the author of the Jam? is concerned with an understanding
of two Arabic terms "nafs" and "ruh", between which he makes a definite distinction.
This distinction is paralleled by al-Ghazali in his Ihya'. Al-Ghazali defines his
general use of the term "nafs" in the following way:
The first is that it means the thing (macnan) which unites the irascible
and concupiscible power in man... This usage is that which prevails
among the Sufis. For they mean by nafs the principle (as!) which
unites the reprehensible qualities of a man. They affirm: One must
strives against the nafs and break it. To this is the allusion in the
Prophet's utterance -Peace be upon him- "Your worst enemy is your
nafs which is between your two sides".69
As in the Ihya', the author of the Jam? also uses, but only occasionally nafs to
mean what we would describe as "the soul". Thus in the Ihya', al-Ghazali says:
The second thing [designated by nafs] is the subtle thing which we
have spoken of and which in reality is man. It is man's soul and
essence (dhat). But it is characterized by different qualities according
to the difference of its states. When it is tranquil under the command
[it is in tranquil subjection to God's command] and free from agitation
because of the opposition of the passions, it is called "the soul at
peace".70
68
The Jam? and al-Ghazali cite a popular Qur'anic verse "They ask thee concerning the soul [of
inspiration]. Say: The soul [cometh] by command of my LordT (17:86) (Jam?, p. 22; Trans. Jam?, p. 189;
Ihya', Vol. 1, pp. 54 - 55, Vol. 3, pp. 4, 10). For al-Ghazali's discussion on the spirit as a command of
God, see 2.5.2. Views on the soul.
69 The Jam? and the Ihya' cite the same Tradition: "The worst of your enemies is your nafs that is between
your two sides". (Cf Jam?, p. 17; Trans. Jam?, p. 184; Ihya', Vol. 3, p. 4; McCarthy, op. cit., Appendix
V, p. 366, sec. 12). See also Chapter Two, 2.5.2. Views on the soul.
70 Ihya', Vol. 3, p. 4; cf. McCarthy, op. cit., p. 366, sec. 12.
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In the Jamic, the author defines nafs as:
The nafs is a lustful force connected to the whole body jointly and it
is the place of origin of the blameworthy characteristics...Know that
nafs has two intrinsic qualities which are lower desire (hawa.) and
anger {ghadab), and all the blameworthy characteristics are begotten
from them. Its purification can be achieved by their equilibrium.71
We have chosen to translate this use of nafs as "[human] nature" as we feel that
this term is a better means of expressing what both al-Ghazali and the author of the
Jamf meant by nafs when generally used by them. The term riih which is closely
associated in meaning with "spirit" and "breath" is clearly meant to be "the soul" in
the Jamic and we have translated it as such except in cases where it means "the
breath of God" or "the spirit from God which gives command {al-ruh al-amri)".
Al-Ghazali's explanation of the qalb is parallel to the JamFs description because
the former describes the qalb as "the heart that perceives, knows, is aware, is spoken
to, punishes, blames and is responsible".72 Al-Ghazali also says that the ruh is the
command of God (al-ruh al-amri)f
From the author of the Jamic and al-Ghazali's descriptions of the nafs, it appears
that both accept the theory of the faculties of the nafs which are two in number.74
The author refers to its first faculty as lower desire {hawa), while al-Ghazali refers
71
Jam?, p. 17; Trans. Jam?, p. 184.
72 Ihya', Vol. 3, p. 3; cf. McCarthy, op. cit., Appendix V, p. 365, sec. 9. See Chapter Two, 2.5.2. Views
on the soul.
73
Ihya', Vol. 3, pp. 3-4; cf. McCarthy, op. cit., Appendix V, p. 366, sees. 11-12.
74 The theory of the faculties of the soul was introduced by the Greek philosophers who were followed by
the Muslim philosophers. (Umaruddin, The Ethical Philosophy ofal-Ghazali, Aligarh, 1962, p. 30; Quasem,
op. cit., p. 50; Sherif, op. cit., p. 15).
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to it as desire {shahwah) and they have a similar name for their second faculty, i.e.
anger {ghadab).75 Both remark that the purification of these faculties is necessary and
it can only be achieved by their equilibrium.
However, the elucidation of the theory of the faculty of desire as expounded by
the author of the Jamf and al-Ghazali is quite different. The former divides it into
two: moderate and excessive. On the other hand, al-Ghazali divides it into three:
moderate, excessive and defective. For the moderation of the desire, they do not give
similar qualities except three, which are generosity (sakhawah), modesty (haya') and
patience (sabr). They also do not mention similar qualities for excessive desire except
for the quality of covetousness (hirs). Moreover, the author of the Jam? seems to
include the quality of cowardice (jubn) produced from an excess of desire, while al-
Ghazali lists it as a quality which is produced from the faculty of anger.76 In
describing the theory of moderation and excess of the faculty of anger, both authors
mention several qualities which are produced by anger but only three of them are
similar: gentleness (hilm), arrogance (takabbur) and conceit (khuyala'). The author
of the Jamic says that qualities of contentment (qandfah) and envy (hasad) are
produced by moderation and excess of the faculty of anger, while al-Ghazali
75
In al-Ghazali's discussion on the faculties of nafs, he often referred the two faculties (i.e. desire
{shahwah) and anger (ghadab) which are taken jointly as lower desire (hawa). He believes that they are
faculties of the animal soul. {Mfyar, pp. 55 - 56) Although these faculties are created in man for his
benefit, he remarks that they also the sources of evil in man which are regarded as the touch of evil, i.e.
every act to which they_are inclined must be regarded as evil. {Kimiya, pp. 10, 624 - 625; cf. Quasem,
op. cit., p. 50) Al-Makki calls the nafs the treasure of evil (khizanat al-sharr) and also the house of the
Devil. (Qui, Vol. 1, pp. 233, 234).
76 {Jamf, pp. 17 - 18; Trans. Jamf, pp. 184 - 185). Al-Ghazali says that when the faculty of desire is
sound, it is known as temperance (ciffah) and it gives rise to generosity, modesty, patience, tolerance,
contentment, scrupulousness, wit, helping others, cheerfulness and absence of craving. When it deviates
towards excess or defect, it gives rise to covetousness, cupidity, obscenity, extravagance, stinginess,
hypocrisy, immorality, triviality, flattery, envy, malice, self-abasement before the rich and disdain for the
poor. {Ihya', Vol. 3, pp. 54 - 55; Winter Disciplining, pp. 20, 22).
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maintains that they are produced by moderation and excess of the faculty of desire.77
After the purification of the nafs is achieved, the disciple should then busy
himself with cleansing the heart {qalb). The author of the Jam? and other Sufi
masters including al-Ghazali regard the qalb as being like a mirror which grows
rusty like iron. Such a qalb may be polished by struggling against desires, acquiring
good characteristics and continually remembering (dhikr) God.78 Through polishing
the qalb, the author of the Jamic says that the qalb will manifest "visions of lights
(mushahadat al-anwar), unveilings (mukashafat) of the unseen and manifestations of
divinity (al-tajalliyyat al-rubiibiyyah)." On the other hand, al-Ghazali only states that
"the true nature of the matter which is sought in religion is revealed in it," but does
not mention this topic in detail.79
The author of the Jamf mentions that the qalb has five senses like the senses
of the body, which should be purified in order to achieve the sound qalb. He explains
such senses as follows:
It has hearing to hear the speech of the people of the unseen world;
it has eyesight to see glimpses of the unseen world; it has a sense of
smell to smell the scent of the unseen world; it has taste to find
thereby the sweetness of love; it has touch to understand rational
77
(Jamf, p. 18; Trans. Jamf, p. 184). Al-Ghazali states that the faculty of anger, when sound and
balanced, is called courage; when it is excessive, it is called recklessness and when it is weakness, it is
termed cowardice and langour. The trait of courage gives rise to nobility, intrepidity, manliness, greatness
of soul, endurance, gentleness, steadfastness, the suppression of rage, dignity and affection. The trait of
recklessness leads to arrogance, conceit, quickness to anger and vanity. The traits of cowardice and langour
lead to ignominy, self-abasement, weakness, meanness, lack of resolution and holding oneself back from
doing that which is right and obligatory. (lhya', Vol. 3, pp. 54 - 55; Winter, Disciplining, pp. 20 - 22).
78 Jamf, p. 21; Trans. Jamf, p. 189; Iljya', Vol. 3, p. 12; McCarthy, op. cit., Appendix V, p. 378, sec. 43;
Winter, Disciplining, p. 237; Muhasibi, Rfayah, p. 54; cAwarif p. 106.
79
Ihya', Vol. 12; Winter, Disciplining, p. 237; cf. Jamf, p. 21; Trans. Jamf, p. 189.
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concepts (al-macqulat).i0
Al-Ghazali in his works which are confidently attributed to him such as the Ihya'
never mentions the senses of the qalb in detail. Rather he states that the qalb
perceives the true nature of things through inner sight (basirah).i]
The author of the Jamic also states that "the qalb has seven phases just as the
body has seven organs", i.e. the "chest" (sadr), the "outer heart" (qalb), the
"pericardium" (shaqhaf), the "inner heart" (fu'ad), the "grain of the heart" (habbat al-
qalb), the "inmost heart" (suwayda' al-qalb) and the "core of the heart" (muhjat al-
qalb). He uses the terms "macdan" (source) and "mahall" (centre) to show the
activities of each phase.82 The terms used by the author, especially "habbat al-qalb",
"suwayda' al-qalb" and "muhjat al-qalb", cannot be found in al-Ghazali's works
which are confidently attributed to him such as the Ihya' and the Maqsad. He does
not seem ever to have had such a discussion.
The cleansing of the qalb should be followed by the embellishment of the soul
(rw/z). In this regard, the author of the Jamf mentions that the ruh has five states
which begin with the state of non-existence (al-adamf3 where the spirit attains
knowledge; the second is the state of existence (al-wujud) in the world of the souls
where it knows God through the essential attributes (al-sifat al-dhatiyyah); the third
80
Jam?, p. 19; Trans. Jam?, p. 186.
81 Ihya', Vol. 3, p. 53; Winter, Disciplining, p. 16. See also Chapter Two, 2.5.2. Views on the soul.
82 Jam?, pp. 20 - 21; Trans. Jam?, pp. 186'- 189.
83 This state of non-existence seems to reflect the idea of the soul existing in a state of potentiality before
its actual existence.
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is the state of its connection with the body (jasad) where it acquires perfect
knowledge concerning the world of the unseen, becomes aware of particulars and
universals and obtains knowledge through the active attributes (bi al-sifat al-
ficliyyah)\ the fourth is the state of separation where it removes wickedness which
was acquired by the soul in the state of its connection with the body; and the fifth
is the state of returning where it returns to its former condition and it obtains the
bounties of the hereafter.84
Relating to this discussion, al-Ghazali never goes into such detail on the subject
of riih except in a work which is not confidently attributed to him, the Mcfarij al-
Quds.s5 He frequently mentions that "he does not wish to enter further into the
subject of the ruh".S6 He mentions three worlds, i.e. the world of sovereignty (calam
al-malakut), the world ofpower (calam al-jabarut) and the world of perception (calam
al-shahadah) to explain the relationship between the ruh and the body. He writes:
The Kacbah is an outward symbol in this material world of the
Presence, not seen by the eye which dwells in the Divine World, just
as the body is an outward symbol in this visible, perceptive world of
the heart which cannot be seen by the eye, for it belongs to the world
of the unseen, and this material, visible world is a means of ascent to
the invisible, spiritual world for him to whom God has opened the
door.87
84
Jamf, pp. 22 - 23; Trans. Jcimf, pp. 191 - 192.
85 Y. Shammas, al-Ghazali's the Ascent to the Divine Through the path ofSelf-Knowledge (Mcfarij al-
Qudsft Madarij Mcfrifat al-Nafs) (Being a psychological approach to theology, translated and annotated),
Unpublished Ph.D thesis submitted to The_Hartford Seminary Foundation, May, 1958, pp. 11 Iff. C£ also
pseudo al-Ghazali, "Khulasat al-Tasanifft al-Tasawwuf, in Majmifah Rasa'il al-Imam al-Ghazali, Vol.
2, (ed). Dar al-Kutub al-Tlmiyyah, Beirut, 1982, p. 137.
86
(Ihya', Vol. 3, p. 3; Vol.1, p. 5; cf McCarthy, op. cit., Appendix V, p. 365). For the reason why he
hesitates to have a detailed discussion on this subject, see, 2.5.2. Views on the soul.
87
Ihya', Vol. 1, p. 242; cf. Ibid., Vol. 1, p. 107, Vol. 3, p. 31, Vol. 4, p. 216; cf. also Qut, Vol. 1, p, 200,
Vol. 2, p. 32, Vol. 3, p. 106.
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6.4.4. Benefits of seclusion (khalwah) and knowledge (al-macrifah)
After an elucidation of how to attain the purification of the nafs, the qalb and the riih,
the author then continues with an explanation of seclusion, remembrance (dhikr) and
the characteristics of disciples. These are also a continuation of the process of
achieving the ultimate aims of the Sufi path, i.e. love (mahabbah), longing (shcrwq)
and ardent love of God (cishq). In order to arrive at these aims, the author lists the
conditions and practices of seclusion which indicate how to purify the nafs by means
of constantly mentioning God {dhikr) and emptying the heart from other than God.88
However, in al-Ghazali's works such as the Ihya', he emphasises the conditions and
practices of seclusion more in. terms of avoiding a relationship with society.89
Nowhere does he mention in the works which are confidently attributed to him that
one who is in seclusion should leave opposition to God by acquiring control [of
human nature] (al-qabd) and expansion [of the good qualities of human nature] {al-
basf), as the author of the Jamic does.90
In order to make sure that the disciple is pursuing the mystical path, after
describing the conditions and practices of seclusion, the author of the Jamf states the
characteristics of the disciple by listing them one by one: repentance, asceticism,
stripping away, sincere faith, piety, patience, individual struggle, courage, generosity,
nobleheartedness, truthfulness, knowledge, hope, trust in God, rebuke, courtesy, good
88
Jamf, pp. 25 - 28; Trans. Jamf, pp. 193ff.
89 (Jamf, pp. 25 - 26; Trans. Jamf, pp. 193 - 194; Ihya', Vol. 2, pp. 243 - 244). For example, among the
Jamf's conditions of seclusion is emptying the minds of all distractions and continuous fasting, while
among the Ihya"s conditions of seclusion is to seek safety from the harm of other people and the intention
to be free from the faults in fulfilling one's duties to the Muslims.
90 Jamf, p. 26; Trans. Jamf, p. 194.
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natural disposition, submission and total delegation.91 However, al-Ghazali, in such
works as the Ihya', has discussed these characteristics in general without listing them
one by one as the author of the Jam? does. For example, al-Ghazali also discusses
repentance, asceticism, sincere faith, piety, individual struggle, courage, generosity,
nobleheartedness, truthfulness, knowledge, hope, trust in God, courtesy, good natural
disposition and submission, in the Ihya', the Kimiya and the Arbacin.
After mentioning the practices of seclusion, the author gives a discussion of its
benefits, i.e. realities (waqicat), visions (mushahadat), unveilings (mukashafat),
manifestation (tajalli) and arrival (wusul). While in the works which are confidently
attributed to him like the Ihya' and the Maqsad, al-Ghazali does not have a separate
section on realities, visions, unveilings, manifestation and arrival, he does in fact deal
in detail with many of these topics, particularly wusul which will be discussed later.
In al-Ghazali's book of solitude (cuzlah) in the Ihya', he only says that the benefits
of seclusion, either worldly (duniyawiyyah) or religious (diniyyah), are engagement
in devotional acts, acquiring leisure for meditation or religious thoughts and relief
from prohibited sins such as hypocrisy.92 Nowhere does he mention such benefits
which are presented by the author of the Jamic.
Owing to the purification of the nafs and the qalb and the ruh, realities (waqfat)
will appear to the disciple which the author of the Jamf puts forward as three
91
The author mentions twenty characteristics of the disciple, seeJamf, pp. 29-31; Trans. Jamf, pp. 196ff.
92 Al-Ghazali mentiones six benefits of seclusion; 1) one will get sufficient leisure for divine service and
deep contemplation of God's glory; 2) one can obtain relief from the sins to be committed by living in a
society; 3) one can obtain relief from quarrels, disputations and useless talk; 4) one can save oneself from
the harms of the people; 5) the hopes of the people from you and your hopes from the people will vanish
because it is impossible to please all the people; 6) one can secure oneself from foolishness and heinous
character. See Ihya', Vol. 2, pp. 226 - 236.
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benefits. To discuss these benefits, he mentions the awareness of the states of
[human] nature (nafs) where he deals with blameworthy characteristics such as
avidity, hatred, arrogance, bestiality (bahimiyyah), savageness (sabifiyyah) and
devilishness (shayfaniyyah) and he mentions the form of animals for each
characteristic. The author describes them as forms of the mouse, ant, dog, apes,
snakes, scorpions, leopard, ass, sheep, predatory animals (al-sibae), fox and rabbit and
he also mentions the form of devils and demons. Then when these blameworthy
characteristics have been overcome, the author acknowledges four kinds of states of
[human] nature: the first is the characteristics of the heart when one sees rivers, seas
and other kinds of perceptible objects; the second is the soul which is in the station
of spirituality (maqam al-ruhaniyyah) when to it are unveiled the sciences of spiritual
intuition (al-ulum al-laduniyyah) and realisation without the intermediary of the
senses; the third is when the soul reaches the attributes of the angels when one has
the vision of angels, seeing the throne and other kinds of divine kingdom; the fourth
is the soul which is in the station of being shaped (takhalluq) by the attributes of the
Merciful when one has visions of the light of the unseen world, has inspirations,
revelation and other such things.?3 The author of the Jamf then mentions the realities
of the heart (qalbiyyah), of the soul (ruhaniyyah) and of the attributes of angels
(,malakiyyah) which are gained through direct experience (dhawq). Then he goes on
to mention that one needs a master to guide one when one reaches the station where
one is unaware, and that is the third benefit of realities.94
Nowhere does al-Ghazali, in his works which are securely attributed to him,
93
Jamf, pp. 33 - 34; Trans. Jamf, pp. 199 - 201.
94 Jamf, pp. 33 - 34; Trans. Jamf, pp. 201 - 202.
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mention realities (waqfat) in this sense. He does, however, discuss the states of the
heart which he enumerates as savageness (sabifiyyah), bestiality (bahimiyyah),
devilishness (shayfaniyyah) and lastly divinity (rabbaniyyah). These are not
mentioned by the author of the Jamic.95 The likeness of the forms of animals
presented by the author of the Jamf is similar to the method of al-Ghazali in Fada'ih
al-Ba\iniyyah wa Fada'il al-Mustazhiriyyah. Al-Ghazali says:
One can recognise that man is compounded of angelic and bestial
qualities and is perplexed between angel and beast... One who directs
his ardour to knowledge and action and worship is worthy to be joined
to the angels and to be called an angel and "divine" (rabbani)... But
one who directs his ardour to following passions and pleasures...is
worthy to be joined to the beasts and to become either gullible like the
ox, or greedy like the pig, or weak like the dog, or spiteful like the
camel, or proud like the leopard, or wily and hypocritical like the fox
or he unites all that and becomes like the rebellious devil. To that
alludes the Most High's saying: "And He made of them [objects of
His anger] apes and pigs and the idol-worshiper". (5:60)96
After the discussion of realities, the author of the Jam? mentions visions
(,mushahadat) which can be achieved by polishing the heart. He uses the term "niir"
(light) to illustrate the concept of visions which he says are the appearance of the
light of the concealed world.97 In order to elaborate vision, he mentions four kinds
of lights: the light which is similar to a flash of lightning appears at the beginning
of the state; the light which is similar to the lamp, a candle and a torch; the light
which is similar to the form of stars, the new moon, the full moon and the sun; and
the light which is separated from the imagination, either blue, green, like smoke or
white. He then turns to the visions of the lights of the attribute of beauty (al-jamal)
95
Ihya', Vol. 3, pp. 10 - 11; McCarthy, op. cit., Appendix V, pp. 376 - 378; Ihya', Vol. 4, p. 16.
96
McCarthy, op. cit., Appendix II, pp. 284 - 285, sec. 444.
97 Jam?, p. 36; Trans. Jamf, p. 202. Cf. also Chapter Two, 2.4.2, Views on the soul.
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and sublimity (al-jalal) of God.98 Relating to this subject, al-Ghazali who is well-
known for the teaching of "lights", in the securely attributed works like the Ihya',
usually makes used the imagery of the same kinds of light to explain visions99 as the
author of the Jamf does. However, he never mentions the fourth kind of light which
is separated from imagination. For example, al-Ghazali uses the imagery of lightning
to describe vision (mushahadah). He writes:
The winds of [divine] graces may blow and the veils are raised from
the eyes of the hearts and there is disclosed in them some of what is
written on the Preserved Tablet. That sometimes occurs during sleep
and what will be in future is known. The complete lifting of the veil
takes place at death when by it the covering is lifted. But it may also
be lifted during wakefulness to the point that the veil is removed by
a hidden grace from God Most High and there shines in hearts from
behind the curtain of the invisible some of the wonders of knowledge,
at times like the swift lightning and again with a limited sequence, but
its abiding is extremely rare.100
Al-Ghazali is well-known for his teaching on beauty and sublimity of God.101
The similarity between his teaching and the author of the Jami"s teaching can be
seen because sometimes al-Ghazali also uses the image of light by which one can
see His beauty and His sublimity. He writes:
No beauty or sublimity may be compared with the beauty and
sublimity of the Divine Being. Anyone to whom something of this is
revealed becomes so dazzled by it that he becomes insensible and
faints and no longer sees what is happening to him.102
98
Jamf, pp. 36 - 37; Trans. Jamf, pp. 203 - 204.
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Ihya', Vol. 1, pp. 19 - 20; Book of Knowledge, pp. 47 - 48.
100
Ihya', Vol. 3, p. 19; cf. McCarthy, op. cit., Appendix V, p. 379, sec. 47.
101 Al-Ghazali's teaching of beauty has been studied by Richard Ettinghausen, "al-Ghazzali on Beauty",
in Islamic Art and Archaeology Collected Papers,fed.) M. Rosen - Ayalon, Paris, 1984, pp. 16 - 21, and
by C. Hillenbrand in "Some Aspects of al-Ghazali's Views on Beauty", op. cit., pp. 249 - 265.
102 Ihya', Vol. 4, p. 297; cf. Hillenbrand, op. cit., p. 263.
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After visions (mushahadat), the author comes to the explanation of unveilings
(,mukashafat) which he says are the unveiling of veils and the perceiving of
something which one has not perceived before, consisting of this world and the next
world. He mentions five types of unveiling: unveiling of intellect as theoretical
unveiling; unveiling of the heart as visual (shuhudiyyah) unveiling; secret unveiling
as divine inspirational unveiling; unveiling of the soul as spiritual unveiling; and
unveiling of the unknown as unveiling of attribution (sifatiyyan)}m He also quotes
the famous Tradition:
Truly God has seventy thousand veils of light and darkness.104
This is quoted in the Mishkat at-Anwar in its last section. Because of the Mishkat's
elucidation of this subject, some of the scholars reject that part as al-Ghazali's
authentic work.105 Al-Ghazali in the works which are confidently attributed to him
never deals with such divisions as presented by the author of the Jamic. He only
describes unveiling in a general way using the imagery of lights. He writes:
Unveiling (mukashafah) stands for a light which shines in the heart
when it is cleansed... Through this light is revealed the truth of several
things...which are clarified until the true knowledge of the essence of
God is attained together with that of His eternal and perfect attributes,
His works and wisdom in the creation of this world and the next
world...Through it also is attained the knowledge of the meaning of
prophecy and prophet, the import of revelation,..the truth about Satan,
the meaning of the words angel and devils, the cause of the enmity
between Satan and man,..how the Angel appeared to the prophets and
how they received the revelation,..the knowledge of the kingdom of
heaven and earth, the knowledge of the heart...the knowledge of the
hereafter, paradise, hell-fire... Through this same light is revealed the
103
Jamr, pp. 38 - 40; Trans. Jamf, pp. 205 - 207.
104 The source of this^Tradition cannot be traced, but is mentioned in the final part of the Mishkat. Cf
Gairdner, "Al-Ghazali's Mishkat", p. 122.
105 Gairdner, "Al-Ghazali's Mishkat", pp. 122ff; Watt, "Forgery", pp. 5 - 22.
meanings of meeting God and seeing His gracious face; the meaning
of being close to Him and of occupying a place in His proximity...106
After unveilings (mukashafat), the author of the Jamf then deals with
manifestation (tajalli) which he says that manifestation can only come with
unveilings (mukashafah).107 By dividing manifestation into two types, the author
mentions the passages of the Qur'an, the Traditions and the sayings of the Sufi
masters as examples. He reproduces controversial sayings by Abu Sacid al-Kharraz
[attributed to Abu Yazid al-BisJami by Jalal al-Din al-Rumi]:108
Nothing is in the jubbah (robe) other than God Most High,
al-Bis(ami:
Praise be upon me, how great is my rank,
and al-Mansur:
Between me and You, "I" presses upon me; so with Your generosity,
remove "I" from existence.109
Al-Ghazali comments on this subject by saying:
The first [meaning of ecstatic utterances (shafahat)\ comprises long
pretentious claims of ardent love (cishq) of God and union (wisal)...
They [who experienced ardent love and union] thus say that they were
told such and such and that they have said such and such and imitate
thereby al-Husayn al-Hallaj who was gibbeted for letting slip from his
lips certain words ofthis type... Similarly, it has been related that
Abu Yazid al-Bis(ami once said, "Praise be to me!... This is, in truth,
a type of speech which to the common people is of great harm... Such
106
Ihya', Vol. 1, pp. 19 - 20; Book of Knowledge, pp. 47 - 48.
107 Jam?, p. 43; Trans. Jam?, p. 211.
108 Mathnawi-i Mct'nawi, (ed. and tr.) R. Nicholson, Vol. 4, London, 1925 - 1940, p. 2102; cf.
Schimmel, op. cit., p. 50; Sheikh, "Al-Ghazali: Mysticism", in (ed.) Sharif, op. cit., Vol. 1, p. 624.
109 Jam?, pp. 42 - 43; Trans. Jam?, pp. 209, 210.
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speech, moreover, is attractive to human nature for it offers relief from
work as well as self justification through the attainment of certain
stations (maqamat) and the experience of certain states (ahwdl),..
while their words are not understood except from within through
revelation by the light of the Truth. These and similar other words
have spread like fire...and their harm to the common people has
become great. To destroy the person who comes out with such words
is according to the religion of God better than sparing ten lives.110
However, al-Ghazali goes on to.say:
As to Abu Yazid, what has been ascribed to him of such words
cannot be true. Even if he were heard saying them, most probably he
must have been repeating to himself words about God; for example,
he might have been heard quoting the words of God, "Verily, I am
God: there is no God but Me: therefore worship Me." (20:14) These
words should not have been taken in any other way besides that of a
quotation.111
After mentioning manifestation (tajalli) as the benefit of seclusion, the author
then mentions "arrival" (wusul). The discussion of wusul in the Jamf is extremely
interesting. In the Munqidh, al-Ghazali denounces the concept of wusul. Presumably
the concept of wusul which he is denouncing is that which means that the Sufi may
at some stage reach the state where he is totally immersed in God, so that he
identifies himself with God. In the Munqidh, al-Ghazali states that he has explained
wusul in the Maqsad al-Asnd.U2 When we refer to the Maqsad, we find that al-
Ghazali has not totally rejected the concept of wusiil but has reinterpreted it so that
wusul comes to mean that the Sufi arrives at the state where he feels that he is as if
he is God. This passage is quoted word for word in the Jamic. It reads as follows:
Arrival (wusul) is of two types; the arrival of the beginning and arrival
110
Ihya', Vol. 1, p. 32; Book of Knowledge, pp. 92 - 93.
Ihya', Vol. 1, p. 32; Book of Knowledge, p. 93; cf. also. Maqsad, pp. 144 - 151.
112 Munqidh, p. 61; McCarthy, op. cit., p. 95.
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of the end. As for the first, it is that the ornament of truth (hilyat al-
haqq) is unveiled to the servant so that he becomes absorbed in it. If
he examines his knowledge (mcfrifah), he does not know anything
except God, and if he examines his intention, he has no intention other
than Him so that all of him becomes preoccupied with all of Him in
vision (mushahadah) and intention and he does not turn in that to his
[human] nature (nafs), so that externally he flourishes in this with
worship and internally with refinement of morals. As for the second,
it is that the servant sheds his [human] nature {nafs) wholly and he
devotes himself to Him and he becomes as if he is He."3
However, in the Maqsad, al-Ghazali goes on to qualify wusul by explaining its
meaning in the following way:
If you say: The words of the Sufis are based on mystical visions
revealed to them in the stage of friendship [with God], But reason
[man's intellect] fails to grasp that, whereas what you have mentioned
is an exercise of intellectual wares. Know that there cannot appear in
the stage of friendship anything which reason judges to be impossible.
To be sure, there can be manifest what reason fails [to grasp] in the
sense that there can be disclosed to a friend [of God] that so and so
will die tomorrow: and that cannot be perceived by the wares of
reason...But it cannot be disclosed that God Exalted and Blessed
tomorrow will create the like of Himself, for reason declares that
impossible... More far fetched than this is that a man say: "God
Exalted and Blessed will make me become Himself, i.e. I shall
become He," because it means that I am an incipient and God Exalted
and Blessed will make me pre-eternal, and that I am not the Creator
of the heavens and the two earths, but God will make me the Creator
of the heavens and the two earths.114
This explanation is not contained in the Jam?.
After discussing arrival (wusul), the author of the Jam? presents a systematic and
explicit division of knowledge and mentions knowledge of certainty {cilm al-yaqin)
113
(JamF, p. 45; Trans. Jamf, p. 212.) Jamf compare to this identical used in the Maqsad. (Maqsad, p.
76; Ninety-Nine Beautiful Names, pp. 156 -_157; Abdul Haq Ansari, "The Doctrine of Divine
Command: A Study in the Development of Ghazali's View of Reality", IS, Vol. 21(3), 1982, p. 22.)
114
Maqsad, 76; McCarthy, op. cit., p. 360; ■ Ninety-Nine Beautiful Names, p. 157.
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as the lowest rank because it is for common people, knowledge of the essence of
certainty (mcfrifat cayn al-yaqiri) as the middle because it is for the station of select
people, and knowledge of truth (mcfrifat haqq al-yaqiri) as the highest because it is
for the Prophet.115 In his works .which are confidently attributed to him, al-Ghazali
does not give any similar arrangement and discussion like this author does. In the
Ihya' and the Maqsad, al-Ghazali appears to emphasise his discussion of knowledge
(macrifah) of God by explaining that the first meaning of the word certainty (yaqin)
is used by the philosophers and scholastic theologians to signify "lack of doubt",116
whereas the second meaning of it is used by the jurists and the Sufis as well as most
of the learned men to signify that "no attention is paid either to conjecture or doubt
but rather to the fact that it takes hold of and prevails over the mind".117 He then
says:
The yaqin of the first meaning, [i.e. certainty] is found among all
believers while that of the second meaning [i.e. faith] is characteristic
of the favourites of God (al-muqarrabin). The fruits of this faith
(yaqin) are genuine observation (muraqabah) of the heart in its
moments of groping (harakat), tranquility (sakinat) and passing
thoughts (khafarat), as well as extreme emphasis on piety and
determined resolve to avoid all evils.118
6.4.5. Discussion on states (ahwal) and stations (maqamat)
After the benefits of seclusion and the explanation of knowledge, the author of the
Jamic goes on to explain the differences between the state (al-hal) and station (al-
115
Jamr, pp. 46 - 48; Trans. Jamf, pp. 215ff.
116 Ihya', Vol. 1, p. 72; Book of Knowledge, pp. 193 - 194.
117 Ihya', Vol. 1, p. 73; Book of Knowledge, p. 195.
"8 Ihya', Vol. 1, p. 76; Book of Knowledge, p. 199.
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maqam). He writes:
The state is something which changes and does not remain constant
and immovable. The state is called hal [because of] its changeability
and the station is called maqam [because of] its constancy and its
immovability. And a thing may be in its essence a state, and then
become a station.119
Thus for the author there is not always a clear distinction between a state and station.
This is the case for Sufis generally where some doctrines are described as states and
stations.120 However, al-Ghazali seems to make a clear distinction between state and
station. He says that "the state is something that descends into [the heart of] the
servant which is not permanent and the station can be acquired by the servant's own
effort".121
The author of the Jamf then devotes a special chapter to explaining control (al-
qabd) and expansion (al-basf), annihilation (al-fana") and abiding (al-baqa'), ecstasy
(.al-wajd) and rapture (al-ghalabah), intoxication (al-sukr) and sobriety (al-sahw), and
being absent (al-ghaybah) and being present (al-shuhud). The elucidation of these
subjects is very simple and short, and the author does not cite any saying from other
Sufi figures who were well-known on these doctrines except the sayings of al-Junayd
and cAmir b. cAbd Allah on annihilation.122
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Jamf, p. 48; Trans. Jamf, p. 216.
120 Jamf, p. 48; Trans. Jamf, p. 216; Kashf, pp. 181, 242; al-Lumcf, p. 66; Q. Risalah, p. 34; Doctrine
[Arberry], pp. 82, 131.
121 Imla', p. 16. Some of the Sufis deny that the state can be permanent and among them are al-Muhasibi.
(Cf. Kashf, p. 182.) Almost all of the Sufis accept that the station can be acquired and mastered through
one's own efforts. (Cf. Kashf, pp. 180 - 182; al-Lumcf, p. 65; Q. Risalah, p. 34; al-Muhasibi, Rfayah,
p. 59; Doctrines [Arberry], p. 85.)
122 Jamf, p. 50; Trans. Jamf, p. 218.
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Although the author of the Jamf's understanding of qabd and bast is similar to
that of other Sufis,123 it will be noted that in our translation we have chosen the
♦ 7
words control and expansion for these terms. Thus it would indicate that qabd is to
control human nature and it ends with the expansion (bast) of good qualities which
arise out of a pure heart. They (qabd and bast) he says, only exist in the beginning
of the state of specific love, because those who are still in the station of general love
only have fear and hope".124 Regarding this subject, al-Ghazali in the Imla' only
states that "bast is an expression of hope and qabd is an expression of fear".125
Annihilation (fana0 for the author of the Jami" appears to signify an annihilation
of the mind from all external objects, thoughts, actions and feelings through its
preoccupation with the thought of God. He mentions two types of annihilation:
external annihilation as an annihilation of deeds which is for the common saints and
inner annihilation as an annihilation of qualities and of essence which is for the elect
saints.126 Annihilation, then, will be followed by abiding (baqa') which is considered
by the Sufis as the final stage reached through annihilation. To abide in God
[eternity] after having annihilated oneself from selfhood (fana")ni is regarded by the
Sufis as the mark of the perfect man (al-insan al-kamil). Al-Ghazali, in the works
123
Jam?, p. 49; Trans. Jam?, pp. 216 - 217; cf. Kashf, pp. 374 - 375; cAwarif [Clarke], pp. 192 - 193;
Lings, Sufism, p. 83.
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p. 374). And al-Suhrawardi says that in the first phase of contraction and expansion, the Sufi only has fear
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125 Imla', p. 17. -
126 Jam?, p. 50; Trans. Jam?, pp. 218 - 219; cf. also Nicholson, The Mystics of Islam, London, 1914, p.
60.
127 Jam?, p 50; Trans. Jam?, p. 218; cf also Nicholson, Ibid., p. 163.
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which are confidently attributed to him, never mentions a division of annihilation as
the author of the Jam? does, but he does generally discuss annihilation in a similar
way. He mentions that one can achieve annihilation by full absorption in
remembrance (dhikr) of God. In the Arbcfin, al-Ghazali writes:
When the worshipper no longer thinks of his remembrance {dhikr) or
himself, but is wholly absorbed in Him Whom he remembered... This
state, by the gnostics, is called annihilation (fana'). That is when a
man has passed away from himself that he feels nothing of his bodily
members, nor of what is passing without, nor what passes within his
inner self. He is absent from all that, and all that is absent from him:
he is journeying first to his Lord, then [at the end] in his Lord.128
Concerning abiding (baqa'), al-Ghazali only reproduces the saying of Bundar129 who
said:
He [i.e. the Sufi] whojiraws near to God is consumed by the flaming
splendour of the tawhid and becomes an essence of infinite worth.130
Regarding the other doctrines, i.e. ecstasy and rapture, intoxication and sobriety,
and being present and being absent,131 the author of the Jamic only gives short
definitions which are similar to these of the other Sufis, without further explanation.
However, for ecstasy, he says that it "is what reaches the inner self from God...and
one acquires it joyfully or mournfully",132 whilst most of the Sufis consider that it is
128
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129 Ibn al-Husayn (d. 353/964), a pupil of Shibli. (Cf al-Lumcf, pp. 269, 273, 278; Smith al-Ghazali, p.
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17. '
131 Jamf, pp. 51 - 52; Trans. Jamf, pp. 219 - 220.
132 Jamf, p. 51; Trans. Jamf, p. 219.
a state which is connected to the feeling of grief.133 With regard to the above
doctrines, al-Ghazali does not discuss them explicitly in any of his securely attributed
works such as the Ihya', the Munqidh and the Arbacin.
6.4.6. Acts of worship
The author of the Jamic ends his treatise with a section which refers to acts of
worship (al-ibadat). However, he only discusses ablution (al-wudu') and prayer (al-
salah). He plainly mentions that man is created for worshipping God and for the sake
of knowledge (mcfrifah) of Him. He then explains the relationship between worship
and knowledge as "the reason for its [i.e. the soul] connection to the body is on
account of worship,"134 because he says that "worship is not valid except by means
of bodily organs."135 This is the only place where the author of the Jamic gives a
reason for God's creating the human body. It would seem that otherwise the body is
a hindrance to spiritual attainment and is closely associated with the nafs or [human]
nature. Although the author does not discuss the resurrection of the body, this is the
only passage in the work which would provide any justification for it.
The author then writes that "perfect knowledge occurs by means of worship".136
Al-Ghazali in his Faysal also has the same view. He says:
In the case of one in whom worship (cibadah) persists until the
achievement of genuine piety...there are revealed to him the lights of
133
Kashf, p. 413; Tahanawi, Istilahat, Vol. 2, 1454; Hifni, op. cit., p. 264; Nadir, op. cit., pp. 37, 59 - 60.
134 Jami0, p. 52; Trans. Jami0, p. 221.
135 Jami0, p. 53; Trans. Jami0, p. 222.
136 Jami0, p. 54; Trans. Jamf, p. 223.
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knowledge and for him the things which he had accepted through
servile conformism become like [objects of] seeing and direct vision.
That is the real meaning .of. knowledge (mcfrifah) which comes to be
only after...the expansion of the breast by the Light of God.137
Concerning ablutions, the author and al-Ghazali put forward the same etiquettes,
although al-Ghazali has a more detailed explanation of it. They mention cleaning the
teeth with a toothpick (siwak), reciting invocations, not being extravagant in using
water, not talking, not washing more than three times, not wiping away the water of
ablution with a cloth and being persistent in ablution.138 They also have the same
concept of ablution as being a means for the removal of filthiness and sins when it
is carried out on the limbs.139 . .
In the discussion of the ritual prayer (salah) by the author of the Jamic, the idea
that one who performs prayer should submit his heart in remembrance of God140 is
similar to that of al-Ghazali. The latter says:
The presence of the heart means that the heart is free from everything
but what the worshipper is engaged in and what he utters [i.e.
remembrance of God].141
From the above discussion of worship, we can deduce that the whole idea concerning
it is similar between the author of the Jamic and al-Ghazali.
137
Faysal, p. 17; cf. McCarthy, op. cit., p. 169, sec. 86.
138 Jamf, pp. 55 - 56; Trans. Jamf, pp. 224 - 225; Ihya', Vol. 1, pp. 134; cf. Mysteries of Purity, pp. 45 -
46.
139 Jamf, pp. 57ff; Trans. Jamf, pp. 226ff; Ihya', Vol. 1, p. 135; cf. Mysteries of Purity, pp. 49 - 50.
140 Jamf, p. 58; Trans. Jamf, pp. 227ff.
141 Ihya', Vol. 1, p. 136; cf. Mysteries of Worship, p. 44.
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6.5. The authenticity of the Jamf al-Haqa'iq bi Tajrid al-Ala'iq
As far as we are aware, there has been no discussion by earlier or modern scholars
concerning the authenticity of the Jamf, except by Badawi who lists the Jamf
amongst with other doubtful works which are commonly attributed to al-Ghazali. He
does not, however, does not give any reason. He only mentions that the topics of the
Jamf are identical to those of Muhyi al-Din Ibn al-cArabi's (d. 634/1240) Tuhfahf2
In this regard, it is not only the topics of the Jamf which are identical to the Tuhfah,
but almost all the passages of the J(imf are identical to it.143 The similarity, however,
cannot indicate that the Jamf was written by Ibn al-cArabi because it would have
been possible that Ibn al-cArabi reproduced the Jamf from al-Ghazali, since he lived
later than al-Ghazali. And as already mentioned,144 Ibn al-cArabi is mentioned as
being influenced by al-Ghazali in his views on the doctrine of the Sufis.145 Thus it
is possible to say that Ibn al-cArabi could reproduce the Jamf from al-Ghazali.
Certainly the author of the Jamf has one passage which seems to be a direct
quotation from al-Ghazali's Maqsad. This passage is also contained in exactly the
same form in the Tuhfah.
As already indicated in the thesis, several of the topics of the Jamf have been
dealt with al-Ghazali, in such works as the Ihya', the Arbacin, the Maqsad and the
142
Mu'allafat, pp. 253 - 254.
143 It is also the same with regard to_Shihab al-Din Abu Hafs cUmar al-Suhrawardi's (d. 632/1234) work
cAwarifal-Mdarif and to Najm al-Din Razi's (d. 654/1256) Mirsad al-clbad. The similarity between them
can be seen in Appendix 3 below.
144 See 2.6. Authenticity of al-Risalah al-Laduniyyah.
145 S.H. Nasr, op. cit., pp. 88 - 89; Bhatnagar, op. cit., p. 196.
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Munqidh in a similar way. On the other hand, it has been noted that some of the
topics and discussions in the Jamf do not seem to have been treated in the works of
al-Ghazali previously mentioned.
An evaluation of the method of presentation and style shows several similarities
and differences. The Jamf is similar to the works of al-Ghazali which are
confidently attributed to him such as the Ihya', the Maqsad and the Munqidh because
they all mention the reason for the composition of the works. As in al-Ghazali's
works, the development of the author of the Jamf is smooth and clear. Both authors
also use simple analogies to explain some of their ideas, and quote many sayings of
the Companions and well-known Sufis. Most of the sayings cited by the Jamf are
found in al-Ghazali's securely attributed works. Both also reproduce poems from
other Sufis expressing their mystical experiences. Besides these similarities, however,
the authors differ in the description of the introduction, because the author of the
Jamf does not describe his introduction as "khu(bat al-risalah" as al-Ghazali usually
does. He also never mentions any other works written by al-Ghazali as the latter
always does in his writings.
An examination of scriptural aspects shows that the Jamf and al-Ghazali's
works such as the Ihya', the Arbafin and the Munqidh have the same methods in
citing Qur'anic verses and the Traditions. The Jamf, however, reproduces a saying
of Jesus which is in fact a Tradition of the Prophet Muhammad. Al-Ghazali himself
never cites such a saying in his works.
An appraisal of fundamental ideas shows some similarities and differences. The
Jamf, the Ihya' and the Arbacin have the same concept of repentance, although the
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former's division of repentance is more detailed than that of al-Ghazali. Both the
author of the Jam? and al-Ghazali state their acceptance of the faith of pious
ancestors (al-salaf) and reject other dogmas.146 Their view concerning pure devotion
(ikhlas) that it is an action of the heart which refutes any partnership with God is also
similar.
For the discussion on the ultimate aim of the Sufis, i.e. love (mahabbah),
longing (shawq) and ardent love (cishq), both authors also have similarities and
differences. Although similarities can be found in their discussion of love
{mahabbah), the symbol of love as a burning fire cannot be found in al-Ghazali's
works. They differ from each other in describing longing {shawq), for the author of
the Jam? describes this doctrine as the feeling of delight in death because one can
meet God, while al-Ghazali describes the vision of the beauty {al-jamal) and the
sublimity {al-jalal) of God which can be reached by the one who longs for God.
Their treatment of presenting the refutation of these ultimate aims of the Sufis is also
different, for the author of the Jam? shows the difference between love and lust,
while al-Ghazali looks into the problem of the status of man and God.
The ideas of spiritual exercises practised by the Sufi in purifying the nafs, the
qalb and the ruh are treated similarly by the author of the Jam? and al-Ghazali, and
particularly their respective views of the nafs, the qalb and the ruh. Al-Ghazali,
however, gives in the Ihya' a very systematic treatment in describing the theory of
purification of the nafs compared to the author of the Jam?. Al-Ghazali never
mentions the seven phases of the heart as well as the five states of the ruh.
146
Jam?, p. 7; Trans. Jam?, p. 172; Macdonald, 'Life of al-Gha::ali", pp. 120 - 121; Watt,
"Authenticity", p. 31; Gairdner, "Al-Gha:ali's Mishkat", p. 9.
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The author of the Jam? and al-Ghazali also have similarities and differences in
their treatment of seclusion (khalwah), especially in their elucidation of its benefits.
Even though al-Ghazali does not discuss the realities (waq?at), their ideas of the
states of the qalb are similar. The illustrations of the light (nur), beauty (al-jamal)
and sublimity (al-jalal) of God in the explanation of visions (mushahadat) are also
similar. Nevertheless, they differ in their clarification of unveilings (mukashafat),
because al-Ghazali never mentions any types of unveiling as the author of the Jam?
does. The latter never uses any imagery of light in explaining such a doctrine.
Both authors also give a similar and different treatment on "arrival" (yvusul). The
identical passage which is used by the author of the Jam? and al-Ghazali concerning
wusul, as has been mentioned earlier, could not have been accidental. However, it is
difficult to say who is copying the other, because we do not know which work
precedes the other, for the exact date of writing the Jamf is unknown. If the Jam?
belongs to al-Ghazali, it is possible to say that he used the same passage in both
works. On the other hand, if the Jam? is not written by him, it could be said that
either the author of the Jam? or al-Ghazali copied it from the other.
There is also a difference between the Jam? and al-Ghazali's other works with
regard to ecstatic utterances. The author of the Jam? does not give any comment on
the ecstatic utterances which had became a controversial issue among the Sufis,
while al-Ghazali appears to have an opinion that it is not right to expose such
utterances to the common people.
The author of the Jam? and al-Ghazali also have a quite different treatment of
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knowledge (mcfrifah). Both understand the concepts of the states (ahwal) and stations
(maqamat) in much the same way but there are some differences about which are
states and which are stations.
From the above discussion, it seems that the internal evidence of the Jam?
presents problems. Even though similarities in the elucidation of the doctrines of the
Sufis between the Jam? and al-Ghazali's works which are confidently attributed to
him like the Ihya', the Maqsad, the Arbcfin are found throughout the text, explicit
differences can also be seen between them. Moreover, al-Ghazali appears to state
elsewhere in the Ihya' that he does not want to discuss subjects relating to ruh,
visions (mushahadat), unveilings (mukashafat), manifestation (tajalli), arrival (wusuf),
control (qabd) and expansion (basf), annihilation (fana') and abiding (baqa% ecstasy
(wajd) and rapture (ghalabah), intoxication {sukr) and sobriety (sahw), and being
absent (ghaybah) and being present (shuhud), "because of the inability of man's mind
to comprehend".147 However, as. Ibn Tufayl has explained, the Ihya' was meant for
all to read, while such works of al-Ghazali as the Mishkat are more concerned with
the theosophic type of mysticism which was not intended for the general public.148
On present evidence, it is difficult to decide the authorship of the Jamic. If al-
Ghazali's own statement in the Ihya' is reliable, it is conceivable that we could reject
this work as written by him. On the other hand, if the statement from Ibn Tufayl is
to be accepted, it may be suggested that al-Ghazali wrote this work, because there
are many similarities between ideas presented in this work and al-Ghazali's works
147
Ihya', Vol. 1, p. 2; Book of Knowledge, p. 6.
148 Ibn Jufayl, op. cit., pp. 13 - 15; Kitah al-Madnun bih cald Ghayr Ahlih, p. 2 as cited by Smith, al-
Ghazali, pp. 227 - 228.
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which are confidently attributed to him, particularly in the purification of the nafs,
the qalb and the ruh. However, the strong similarities between the Tuhfah of Ibn al-
cArabi and the JamT must give further cause for doubt about authenticity. It seems
very likely as a result of the parallel passages on wusul that both works, i.e. Tuhfah
and JamT, were written after the Maqsad. It may well be that different copyists
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Comparison Between al-Risalah al-Laduniyyah and Risalah fi Ma'rifat al-Nafs wa al-Ruh by Muhy al-Din Ibn al-'Arabi
Al-Risalah al-Laduniyyah Risalah fi Ma'rifat al-Nafs wa al-Ruh - by Muhy al-Din Ibn 'Arabi
Introduction to the treatise.
Praise be to God who has adorned the hearts of His chosen servants with the
light of sainthood, has instructed their spirits with excellent solitude and has
opened the door of lawhid to the gnostics among the religious scholars
('ulama*) with the key of knowledge. 1 pray to God to bless and grant salvation
to our Lord Muhammad, the Lord of Apostles, the Lord who summons and
protects and the Guide of the community to the right path, and to his family,
who dwell in the sanctuary of protection.
(P 86)
Praise be to God who has adorned the hearts of His chosen servants with the
light of sainthood, has instructed their spirits with excellent solitude and has
opened the door of lawhid to the gnostics among the religious scholars
('ulamd') with the light of knowledge. Blessing upon Lord Muhammad, the
Lord of Apostles, the Lord who summons and protects and upon those who
dwell in the sanctuary of protection.
(p. 151)
Section One: A Proof that the substance of the soul (nafs) is different
from the substance of the body and on brief explanation of the soul (nafs).
Know that God Most High has created man from two different things: one of
them, the body which is dark, coarse, coming into existence and degenerating,
complex, made up of parts, earthy whose nature is not perfected except by
something other than it; and the other is the soul which is jewel-like, simple
(al-nafs al-jawhari al-mufrad), illuminating, rational, acting, moving and
completing instruments and bodies. And God Most High compounded the body
with the components of nutriment and developed it with the components of
blood (dam) and prepared its rules, arranged its principles and set down its
limits, and made the [inner] substance of the soul apparent by the command of
Him, the One, the Perfect, the Perfector, the Benefactor.
(P 91).
Section One: A proof that the sSubstance of the soul (nafs) is different
from the substance of the body and on brief explanation of the soul (nafs).
Know that God Most High has created man from two different things: one of
them, the body which is dark, coarse, coming into existence and degenerating,
made up of parts, earthy whose nature is not perfected except by something
other than it; and the other is the soul which is jewel-like, simple (al-nafs al-
jawhari al-fard), illuminating, rational, acting, moving and completing
instruments and bodies. And God Most High compounded the body with the
components of nutriment and developed it with the components of blood and
prepared its rules, arranged its principles and set down its limits, and made the
[inner] substance of the soul apparent by the command of Him, the One, the
Perfect, the Benefactor.
(pp. 152 - 153).
I do not mean by the soul the faculty (quwwah) which seeks nourishment, nor
the faculty which is aroused (muharrik) to lust and anger, nor the faculty which
resides in the heart, producing life, and making sensation manifest and bringing
about movement from the heart to all the limbs. For this faculty is called the
animal spirit (ruh hayawani), and sensation and movement (muharrik) and lust
and anger arc among its troops. And that faculty which seeks for nourishment,
and which resides in the liver (kabd) with its outflow is called the natural spirit
(ruh labfiyyi) and digestion and disposal are among its attributes. And the
imaginative faculty (al-quwwat al-musawwirah), the procreative one, the
growing one and the rest of the natural faculties are all the servants of the
body. And the body is the servant of the animal spirit because it accepts the
faculties from it and works in accordance with its motion.
(P 91).
I do not mean by the soul the faculty (quwwah) which seeks nourishment, nor
the faculty which is aroused (mutaharrik) to anger and lust, nor the faculty
which resides in the heart, producing life, and making sensation manifest and
bringing about movement from the heart to all the limbs. For this faculty is
called the animal spirit (ruh ^yawo/?/'), and sensation and movement and lust
and anger are among its troops. And that faculty which seeks for nourishment,
and which resides in the liver (kabd) with its outflow in nourishment is called
the natural spirit (ruh labfiyyi) and digestion and disposal are among its
attributes. And the imaginative faculty (al-quwwat al-musawwirah), the
procreative one, the growing one and the rest of the natural faculties are all the
servants of the body. And the body is the servant of the animal spirit.
(pp. 152 - 153).
But I mean by the soul only that perfect, simple jewel-like substance whose
only business is recollection, memorization, contemplation, discrimination and
careful consideration, and it accepts all branches of knowledge and does not
grow weary of receiving abstract images, free of matter. This jewel-like
substance is the leader of the spirits and the commander of the faculties and all
serve it and comply with its command. 1 mean the rational soul, that jewel-like
substance (jawhar), which has a special name among every group of people
(qawm). The philosophers call this substance the rational soul. The Qur'an calls
it the soul at rest (al-nafs al-mufma'innah) and the spirit created by the
command of God (al-ruh al-amri). And the Sufis call it the heart. The
difference is only in the names but the meaning is one, and there is no
difference concerning it.
(P 91).
But I mean by the soul only that perfect, simple jewel-like substance whose
only business is recollection, memorization, contemplation, discrimination and
careful consideration, and it accepts all branches of known things and does not
grow weary of receiving abstract images, free of matter This jewel-like
substance is the leader of the spirits and the commander of the faculties and all
serve it and comply with its command. I mean the rational soul, that jewel-like
substance (jawhar), which has a special name among every group of people
(qawm). The philosophers call this substance the rational soul. The Qur'an calls
it the soul at rest (al-nafs al-mufma'innah) and the spirit created by the
command of God (al-ruh al-amri). And the Sufis call it the heart The
difference is only in the names but the meaning is one, and there is no
difference concerning it.
(P- 153).
So, in our opinion, the heart, the spirit and the soul at rest are all of them
names for the rational soul The rational soul is the jewel-like substance
(jawhar) which is living, active and comprehending, and whenever we use the
expressions "the absolute spirit" (al-ruh al-muflaq) or "the heart", we mean by
it only this substance (jawhar).
(P 92).
So, in our opinion, the heart, the spirit and the soul at rest are all of them
names for the rational soul. The rational soul is the jewel-like substance
(jawhar) which is living, active and comprehending, and whenever we use the
expressions "the absolute spirit" (al-ruh al-muflaq) or "the heart", we mean by
it only this substance (jawhar).
(Ibn al-eArabi, p. 153).
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The $ufis call the animal spirit a soul. Divine Law (shar*) has mentioned that,
saying: {The greatest of your enemies is your soul} And the Lawgiver [the
Prophet] has used the name of the soul, and indeed has strengthened it with an
addition, for he (P.B.U.H.) said: {Your soul which is between your two sides}.
By this word he indicated only the faculty of sensual desire and anger, for
both of them arise from the heart which is situated between the two sides Thus
when you know the difference between the names, you should know that
scholars (al-bdhiihin) express this valuable jewel-like substance (al-jawhar al-
nafts) by different expressions and they relate different views concerning it.
The scholastic theologians, who are acquainted with the science of dialectics
reckon the soul to be a body. They say that it is a subtle body {/ism la/if)
which is opposed to that coarse body (al-jism al-kathif). They do not consider
the difference between the spirit and the body to consist of anything other than
that subtlety and grossness. Some of them reckon that the spirit is an accident
Carad), and some of the physicians tend towards this opinion, and some of
them consider that blood is a spirit. All of them are convinced that their
opinion is limited by their imaginative powers, and they do not seek the third
division. And you should know that the divisions are three kinds; the body,
the accident Carad) and the simple jewel-like substance {al-jawhar al-fard).
(P 92).
The ^ufis call the animal spirit a soul. Divine Law (shar*) has mentioned that,
saying. {The greatest of your enemies is your soul}.
And the Lawgiver [the Prophet] has used the name of the soul, and indeed
has strengthened it with an addition, for he (P.B.U.H.) said: {Your soul which
is between your two sides}.
By this word he indicated only the faculty of sensual desire and anger, for
both of them arise from the heart which is situated between the two sides.
Thus when you know the difference between the names, you should know that
those who discuss (al-qa'ilin) about this valuable jewel-like substance (al-
jawhar al-nafis) by different expressions and they relate different views
concerning it. The scholastic theologians, who are acquainted with the science
of dialectics reckon the soul to be a body. They say that it is a body (jism)
which is opposed to that coarse body (al-jism al-kathif). They do not consider
the difference between the spirit and the body to consist of anything other than
that subtlety and grossness. Some of them reckon that the spirit is an accident
(carad), and some of the physicians tend towards this opinion, and some of
them consider that blood is a spirit. All of them are convinced that their
opinion is limited by their imaginative powers, and they do not seek the third
division. And you should know that the divisions are three kinds; the body,
the accident (eara<f) and the simple jewel-like substance (al-jawhar al-fard).
(Ibn al-cArabi, pp. 153 - 154).
For the animal soul is a subtle (la/if) body. It is like a lamp which has been
lit and placed in the glass of the heart; I mean that pine-cone shape which is
suspended in the breast. And life is that which illuminates the lamp, and blood
is its oil, and sense and movement [reflect] its light, and lust is its heat and
anger is its smoke. The faculty which seeks nourishment and which is located
in the liver is its servant and its guard and its protector. This spirit is to be
found in all animals.
(P 92).
For the animal soul is a subtle (la\ij) body: It is like a lamp which has been
lit and placed in the glass of the heart; I mean that pine-cone shape which is
suspended in the breast. And life is that which illuminates the lamp, and blood
is its oil, and sense and movement [reflect] its light, and lust is its heat and
anger is its smoke. The faculty which seeks nourishment and which is located
in the liver is its servant and its guard. This spirit is to be found in all animals
because it can also be found in animals.
(Ibn al-eArabi, p. 154).
Man is a body and its impressions (athar) are accidents. And this soul is not
rightly guided to knowledge and does not know the way of the creature and nor
what is due to the Creator. It is merely a servant, a captive which dies with the
death of the body. If the blood were to be increased, that lamp would be
extinguished by the excess of heat and if it were to be decreased, it would be
extinguished by the excess of cold and its extinction is the reason for the death
of the body. [This has nothing to do either with] the judgement of the Creator,
praise be to Him, nor [is it a] responsibility {taklif) imposed by the Lawgiver
on this soul, because [dumb] beasts and the rest of the animals are not required
[to observe the precepts of religion] and nor are they told [to obey] the
ordinances of the Law.
(pp. 92 - 93).
Man is a body and its impressions (dthar) are accidents. And this soul is not
rightly guided to knowledge and does not know the way of the creature and
nor what is due to the Creator. It is merely a servant, a captive which dies with
the death of the body. If the blood were to be increased, that lamp would be
extinguished by the excess of heat and if it were to be decreased, it would be
extinguished by the excess of cold and its extinction is the reason for the death
of the body. (p. 93) [This has nothing to do either with] the judgement of the
Creator, praise be to Him, nor [is it a] responsibility (taklif) imposed by the
Lawgiver on this soul, because [dumb] beasts and the rest of the animals are
not required [to observe the precepts of religion] and nor are they told [to
obey] the ordinances of the Law.
(p. 154).
Man is obligated and told to obey because of another concept which can be
found in himself as something additional and especially applicable to him. That
concept is the rational soul and the soul at rest. This soul (ruh) is neither a
body nor an accident because it is from the command of God Most High as He
said {Say: the soul {ruh) [cometh] by command of my Lord}. He said: {[To
the righteous soul (nafs) will be said:] 0 [thou] soul in [complete] rest and
satisfaction ! Come back thou to Thy Lord, well pleased [thyself] and well
pleasing unto Him!}.
(P 93).
Man is obligated and told to obey because of another concept which can be
found in himself. That concept is the rational soul and the soul at rest. This
soul (ruh) is neither a body nor an accident because it is from the command of
God Most High as He said: {Say: the soul (ruh) [cometh] by command of my
Lord}. He said: {[To the righteous soul (nafs) will be said:] 0 [thou] soul in
[complete] rest and satisfaction ! Come back thou to Thy Lord, well pleased
[thyself] and well pleasing unto Him!}.
(p. 154).
The command of the Most High Creator is not a body nor an accident, but
rather it is a Divine force {quwwat ilahiyyah) like the First Intellect and the
Tablet and the Pen. They are simple jewel-like substances which are separate
from matter, indeed they are pure lights, rationally conceivable and intangible.
The soul and the heart in our usage are equivalent of those jewel-like
substances, they are not susceptible to corruption and do not disappear or
perish or die, rather they leave the body and wait to return to it on the Day of
Resurrection as has been declared in the Revelation.
(P 93)
The command of the Most High Creator is not a body nor an accident, but
rather it is a Divine force (quwwat ilahiyyah) like the First Intellect which is
the Pen and the Universal Soul which is the Tablet... They are simple jewel¬
like substances which are separate from matter; indeed they are pure form,
rationally conceivable and intangible. The soul and the heart are equivalent of
those jewel-like substances; they are not susceptible to corruption and do not
perish or die; rather they leave the body and wait to return to it on the Day of
Resurrection as has been declared in the Revelation.
(pp. 154 - 155).
It has been authenticated in the sciences of wisdom by categorical proof and
clear pieces of evidence that the rational soul is not a body nor an accident, but
is a fixed jewel-like substance, eternal, incorruptible. We have no need to
repeat the proofs and multiply the pieces of evidence because they are
established and recorded. And whoever wants to verify them should consult the
appropriate books for that branch of knowledge As for our method, it will not
be attained by proofs; rather we rely on direct insight and depend on the vision
of faith
(P 93)
It has been authenticated in the sciences of wisdom by categorical proof and
clear pieces of evidence that the rational soul is not a body nor an accident, but
is a fixed jewel-like substance, eternal, incorruptible. We have no need to
repeat the proofs and multiply the pieces of evidence. And whoever wants to
verify them should consult the appropriate books for that branch of knowledge.
(P 155).
3
When God associated the spirit with His command and sometimes with His
loftiness. He said: {And I breathed into him My spirit}. And He said: {Say:
the spirit [cometh] by command of my Lord}. And He said: {And We
breathed into it [the body] of Our spirit}.
(pp. 93 - 94).
When God associated the spirit with His command and with His loftiness, He
said {And I breathed into him My spirit}. And He said: {Say: the spirit
[cometh] by command of my Lord}. And He said. {And We breathed into it
[the body] of Our spirit}.
(P 155).
God Most High is too Lofty to bring a body or an accident into association
with Himself because of their lowliness and their liability to change and the
rapidity of their cessation and corruption. And the Lawgiver (P.B.U.H ) said:
{The souls are like troops assembled} and he said: {The souls of martyrs are
in the crops of green birds}
(P 94).
God Most High is too Lofty to bring a body or an accident into association
with His essence because of their lowliness and their liability to change and
the rapidity of their cessation and corruption.
(P 155).
As has been said, the composition of matter and form are as is mentioned in
books, and so when we found these verses and Traditions and intellectual
proofs, we learned that the spirit is a simple jewel-like substance, perfect,
living in itself (dhatihi), and from it are generated the soundness and corruption
of the religious and the natural spirit and the animal [spirit] and all the bodily
forces are all among its troops
(p. 94).
When we found these verses and intellectual proofs, we learned that the spirit
is a simple jewel-like substance, perfect, living in itself, and from it are
generated the soundness and corruption of the religious and the natural spirit
and the animal [spirit] and outward and inner bodily forces are all among its
troops
(p. 155).
[We have learned also that] this jewel-like substance accepts the images of
known things and the truths of existent things without busying itself with their
individual selves and corporeal forms. For the soul is capable of knowing about
the truth of humanity without seeing a man, just as it knows about angels and
devils and has no need to see their actual selves because the senses of most of
the people are unable to reach them. One group of the Sufis says that the heart
has an eye just as the body has And it sees outward things with the outward
eye, and it sees the [inner] truths with the eye of the mind. The Apostle of God
(P.B.U.H.) said: {There is not a servant but that his heart has two eyes} These
are two eyes by which he comprehends the unseen world. Whenever God Most
High wishes well to a servant. He opens the two eyes of his heart so that he
may see what is hidden from his sight.
(p. 94).
This jewel-like substance accepts the images of known things and the truths of
existent things without busying itself with their individual selves and corporeal
forms. For the soul is capable of knowing about the truth of humanity without
seeing a form, just as it knows about angels and devils and has no need to see
their actual selves. One group of the Sufis says that the heart has an eye just
as the body has. And it sees outward things with the outward eye, and it sees
the [inner] truths with the eye of the heart. The Prophet (P.B.U.H.) said:
{There is not a heart but that it has two eyes} which he comprehends the
unseen world. Whenever God Most High wishes well to a servant, He opens
the two eyes of his heart so that he may see what is hidden from his sight.
(P- 155).
This soul does not die with the death of the body because God Most High
summons it to His door and says: {Come back thou to thy Lord}.
(P 94).
This soul does not die with the death of the body because God Most High
summons [it] to His door and says: {Come back thou to thy Lord},
(p. 156).
It only leaves the body and discards it. As a result of its discarding of it, the
conditions of the animal and natural powers become inactive, that which was
moving is stilled and that stillness is called death.
(Risalah, p. 94).
It only leaves the body and discards it. As a result of its discarding of it, the
conditions of the animal and natural powers become inactive, that which was
moving is stilled and that stillness is called death.
(P 156).
The people of the path, I mean the Sufis, depend upon the soul more than they
depend on the corporeal form. Since the soul is from the command of the
Creator Most High, it is in the body like a stranger, and its direction is towards
its source and its place of return.
(pp. 94 - 95).
The people of the path, I mean the Sufis, regard the soul as the heart. Since
the soul is from the command of the Creator, it is in the body like a stranger,
and its direction is towards its source and its place of return.
(Ibn al-cArabi, p. 156).
Section: On the types of knowledge and its division
The first thing on which its light is manifested is the brain because the brain is
the special place of manifestation of the essence of the spirit, it takes a guard
from the front of the body, and a minister and ruler from its middle, and a
treasury and a treasurer from its back, and from all its parts infantry and
cavalry, and from the animal spirit a servant, and from the natural [spirit] a
representative, and from the body a vehicle, and from the world a sphere of
activity, and from life goods and wealth, and from movement merchandise, and
from knowledge profit, and from the next world a destination and a place to
return, and from the shaf a path and a method, and from the commanding soul
a guard and a leader, and from the censuring [soul] an admonisher, and from
the senses spies and aides, and from religion a coat of mail, and from the mind
an instructor, and from sensibility a pupil.
(p. 95).
Section Two: On the elucidation of the modes of its disposition in the body
The first thing on which its light is manifested is the brain because the brain is
the special place of manifestation of the essence of the spirit, it takes a guard
from the front of the body, and a minister from its middle, and a treasury from
its back, and from all its limbs infantry and cavalry, and from the animal spirit
a servant, and from the body a vehicle, and from the world a sphere of
activity, and from life wealth, and from movement merchandise, and from
knowledge profit, and from the next world a destination and a place to return,
and from the sharFah a path and a method, and from the senses spies and
aides, and from religion a coat of mail, and from the mind an veils.
(P 156).
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The soul, with this attribute, together with this equipment, did not accept this
gross body and is not attached to its essence, but it brings it a benefit and
causes it to face towards its Creator and its Creator has commanded it to attain
benefit until an appointed end. Along this journey, the soul does not engage
itself in anything except the acquisition of knowledge because the knowledge
will be its adornment in the world of the hereafter because the adornment of
"wealth and children are the ornament of life in this world.
(P 95)
The soul, with this attribute did not accept this gross body and it face towards
its Creator. Along this journey, the soul does not engage itself in anything
except the acquisition of knowledge because the knowledge will be its
adornment in the world of the hereafter because the adornment of wealth and
state (hat) are the ornament of life in this world.
( pp. 156 - 157).
Just as the eye is preoccupied with the sight of visible things and hearing
perseveres in listening to voices and the tongue is prepared to form statements
and the animal spirit seeks out the delights of anger and the natural spirit loves
the delights of eating and drinking, so too the spirit at rest, I mean the heart,
does not seek anything except knowledge and is not satisfied except with it and
learns throughout its life, and is adorned with knowledge for all of its days
until the time of its separation [from the body]. If it were to receive anything
other than knowledge, it would receive it for the benefit of the body, [but] not
for the desire of its true essence or for love of its [original] source,
(pp. 95 - 96).
Just as the eye is preoccupied with the sight of visible things and hearing !
perseveres in listening to voices and the tongue is prepared to form statements
and the animal spirit seeks out the delights of anger and the natural spirit loves
the delights of eating and drinking, so too the spirit at rest, I mean the heart, 1
does not seek anything except knowledge and is not satisfied except with it,
teaches and learns throughout its life, and is adorned with knowledge for all of
its days until the time of its separation [from the body]. If it were to receive
anything other than knowledge, it would receive it for the benefit of the body,
[but] not for its desire or for its love of its [original] source.
(p. 157).
Section: The levels achieved by the soul in acquiring knowledge
Know that [the branches of] knowledge are embedded firmly in all human souls
and all of them are receptive to all types of knowledge. But a soul will only
miss its share of it because of an unexpected and temporary cause which occurs
from outside. As the Prophet (P.B.U.H.) said: [Men were created hunafa' and
devils made them haughty}. He (P.B.U.H.) also said. (Every child is born in
natural religion (fifrah)}.
(pp. 107 - 108).
Section Four: On the elucidation of its receptivity and necessity for
acquiring types of knowledges
Know that [the branches of] knowledge are embedded firmly in all human
souls and all of them are receptive to all types of knowledge. But a soul will
only miss its share of it because of an unexpected and temporary cause which
occurs from outside. As the Prophet (P.B.U.H.) said: (God Most High has
created men in banif and devil made them haughty}.
(p. 159).
So the rational human soul is qualified for enlightenment by the Universal Soul
and is prepared to receive intelligible images from it, by the force of its
original purity and its attributes, though some of it [the soul] is sick in this
world, and it is restrained from apprehending the true realities [of things] by
[the reason of] various illnesses and different accidents. Some of it remains in
its original health without any illness and corruption, and always receives as
long as it is alive.
(p. 108).
So the rational human soul is qualified for enlightenment by the Universal Soul
and is prepared to receive intelligible images from it, by the force of its
original purity and its original attributes, thus some of it [the soul] is sick in
this world, and it is restrained from apprehending the true realities [of things]
by [the reason of] various illnesses and different accidents. Some of it remains
in its original health without any illness and corruption, and always receives as
long as it is alive.
(P- 159).
Sound souls are the prophetic souls which receive revelation and corroboration
and which are able to manifest the miracle and freedom of action in the world
of existence and corruption. For those souls continue in their original health
and their natural dispositions do not change by the corruption of illnesses and
the sickness of accidents. So, the prophets become physicians of souls and
those who summon mankind to the health of natural religion.
(P 108).
Sound souls (nufus al-sahihah) are the prophetic souls which receive revelation
which are able to manifest the miracle and freedom of action in the world of
existence and corruption. So, the prophets become physicians of souls and
those who summon mankind to the health of natural religion.
(pp. 159 - 160).
As for sick souls in this lower world, they have become of [different] degrees.
Some of them are influenced by the illness of their residence [in this world
only] a little. When the clouds of forgetfulness pound on their minds, they
occupy themselves with study. They seek [their] original health, so their illness
disappears with the simplest treatment and the clouds of their forgetfulness are
dissolved by the least recollection. Some of them study all their life and occupy
themselves with learning and rectification all their days, but they do not
understand anything because of the corruption of their natural dispositions, for
when the natural disposition has been corrupted, it is unable to receive the
remedy. Some of them remember and [then] forget, they perform spiritual
exercises and humble themselves and they find a little light and weak
illumination. This contrast [between souls] only appears as a result of the
eagerness of souls for the world and their absorption in it commensurate with
their strength and their weakness, like the healthy person when [he falls] sick
and the sick person when he has become healthy. When this knot is untied,
souls will acknowledge the existence of the knowledge of spiritual intuition and
will be aware that they were cognizant in [their] original natural disposition and
were pure at the beginning of creation.
(P 108).
As for sick souls in this lower world, they have become of [different] degrees.
Some of them are influenced by the illness of their residence [in this world
only] a little. When the clouds of forgetfulness pound on their jewel-like
substances (jawahirihim), they occupy themselves with study. They seek [their]
original health, so their illness disappears with the simplest treatment and the
clouds of their forgetfulness are dissolved, means unveiled by the least
recollection. Some of them study all their life and occupy themselves with
learning and rectification all their days, but they do not understand anything
because of the corruption of their natural dispositions, for when the natural
disposition has been corrupted, it is unable to receive the remedy. Some of
them remember and [then] forget, they perform spiritual exercises and humble
themselves and they find a little light and weak illumination. This contrast
[between souls] only appears as a result of the eagerness of souls for the world
and their absorption in it commensurate with their strength and their weakness.
When this sickness is untied, souls will acknowledge the existence of the
knowledge of spiritual intuition and will be aware that they were cognizant in
[their] original natural disposition and were pure at the beginning of creation
(p. 160).
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Their ignorance arose only because they were sick through their
association with this coarse body and their residence in this troubled abode and
this dark place, and they [the souls] do not seek (p. 109) through teaming to
create knowledge which is non-existent, and to produce intelligence which is
deficient, but rather [they seek] to restore to it the original abundant knowledge
and to eliminate the unexpected arrival of sickness through their preoccupation
with the adornment of the body, the facilitating of its foundation and the
arranging of its bases.
(pp 108 - 109).
Their ignorance arose only because they were sick through their association
with this coarse body and their residence in this troubled abode and this dark
place, but the original abundant knowledge is eliminate from it because of the
unexpected arrival of sickness through their preoccupation with the learning of
the body, the facilitating of its foundation and the arranging of its bases.
(p. 160).
The father who loves and cares for his child, when he turns to looking after his
child, and occupies himself with his duties, he will forget all [other] affairs and
will content himself with one affair, that is the affair of the child And the soul,
because of the strength of its passionate love and its pity, is occupied with this
edifice [of the body] and has busied itself with its welfare, with caring for it
and with solicitude for its interests. So the soul is submerged in the sea of
nature because of its weakness and its particularity. Then it needs learning
throughout its life in order to search for recollection of what it has forgotten
and out of desire to find what it has lost
(P 109)
The father who loves and cares for his child, when he turns to looking after his
child, and occupies himself with his duties, he will forget all [other] affairs and
will content himself with one affair, that is the affair of the child. And the
soul, because of the strength of its passionate love and its pity, is occupied
with this body and has busied itself with its welfare, with caring for it and
with solicitude for its interests. So the soul is submerged in the sea of nature
because of its weakness. Then it needs learning throughout its life in order to
search for recollection of what it has forgotten and out of desire to find what it
has lost.
(P 160).
Learning is nothing but the return of the soul to its [essential] substance and
bringing out what is contained in its inner self to actuality, seeking for
perfection of itself and the attainment of its happiness. When the souls are
weak and are not rightly guided to the reality of their essential nature, they
cling to and take refuge in a master who is affectionate and expert and they
appeal for his succour, so that he will help them in searching for their desire
and what they hope for, like the sick person who is ignorant of what will cure
him but he knows that good health is commendable and desirable, so he
consults a compassionate physician and exposes his condition to him and takes
refuge with him, so that he will treat him and he will remove his sickness from
him.
(p. 109).
Learning is nothing but the return of the soul to its source and to bringing out
what is contained in its inner self to actuality, seeking for perfection of itself
and the attainment of its happiness. When the souls are weak and are not
rightly guided to the reality of their essence, they cling to and take refuge in a
master who is affectionate, perfect and they appeal for his succour, so that he
will help them in searching for their desire and what they hope for, like the
sick person who is ignorant of what will cure him but he knows that good
health is commendable and desirable, so he consults a compassionate physician
and exposes his condition to him and takes refuge with him, so that he will
treat him and he will remove his sickness from him.
(pp. 160 -161).
We have seen an 'alim fall sick with a particular disease, such as the head and
the breast, so his soul will avoid all [kinds of] knowledge and he will forget all
that he has learnt and it will become obscure to him and all that he has
acquired in his past life and his previous days will be hidden within his
remembrance and recollection. When he recovers, health will return to him,
forgetfulness will be removed from him and the soul will return to what it
knows, so that it will recollect what it has forgotten in the days of illness
Thus, we have learnt that [the branches of] knowledge had not perished but
were only forgotten.
(P 109).
We have seen an 'alim fall sick with a particular disease, such as the head and
the breast, so his soul will avoid all [kinds of] knowledge and he will forget all
that he has learnt and it will become obscure to him and all that he has
acquired in his past life and his previous days will be hidden within his
remembrance and recollection. When he recovers, health will return to him,
forgetfulness will be removed from him and the soul will return to what it
knows, so that it will recollect what it has forgotten in the days of illness.
Thus, we have learnt that [the branches of] knowledge had not perished but
were only forgotten.
(P 161).
There is a distinction in people between obliteration and forgetfulness Verily,
obliteration is annihilation of engraving and impressions, and forgetfulness is
the obscuring of engraving. It is like the mists or clouds which veil the light of
the sun from the sight of those who look; it is not like the sunset which is the
departure of the sun from above the earth to [a position] below it. And the
preoccupation of the soul with learning is the removal of accidental sickness
from the essential nature of the soul, so that it may return to what it learned in
[its] original natural disposition and to [what it] understood in the primary state
of purity.
(pp 109 - 110)
There is a distinction between obliteration and forgetfulness. Verily,
obliteration is annihilation of engraving and impressions, and forgetfulness is
the obscuring of engraving. It is like the mists or clouds which veil the light of
the sun from the sight of those who look; it is not like the sunset which is the
departure of the sun from above the earth to [a position] below it. Learning is
the removal of accidental sickness from the essential nature of the soul, so that
it may return to what it learned in [its] original natural disposition.
(p. 161)
When you know the reason and the purpose of learning and the real nature and
substance of the soul, then know that the sick soul needs the [process] of
learning and to spend its life in acquiring [all kinds of] knowledge. As for the
soul whose sickness is insignificant, whose illness is weak, whose evil is slight,
whose mist is thin and whose natural disposition is sound, it has no need for
more study and long toil. Rather, very little consideration and reflection is
enough because it will return to its original [position] and will accept its
beginning and its reality, and it will come upon its hidden qualities. What was
potential in it will become actual and what was implanted within it will
become an adornment to it. Its affair will be completed, its condition will be
perfected and it will know most things in the shortest time Then it will
interpret what it knows in the right way, and it will become knowledgeable,
perfect and articulate, seeking light by approaching the Universal Soul, which
will overflow through reception of the individual soul and becoming
assimilated with the original by means of passionate love. And it will cut off
the root of envy and the origin of hatred and will shun the vanities and
embellishments of this world When it reaches this stage, it will become
knowledgeable and [attain] salvation and victory. And this is what all men
desire
(P HO)
When you know the reason and the purpose of learning and the real nature and
substance of the soul, then know that the sick soul needs the [process] of
learning and to spend its life in acquiring [all kinds of] knowledge. As for the
soul whose sickness is insignificant, whose illness is weak, whose veil is
slight, whose mist is thin and whose natural disposition is sound, it has no
need for more study and long toil. Rather, very little reflection is enough
because it will return to its original [position] and it will come upon its hidden
qualities. What was potential in it will become actual and what was implanted
within it will become an clear to it. Its affair will be completed, its condition
will be perfected and it will know most things in the shortest time Then it will
interpret sciences in the right way, and it will become knowledgeable, perfect
and articulate, seeking light by approaching the Universal Soul, which will
overflow through reception of the individual soul. And it will cut off the root
of envy and the origin of hatred and will shun the vanities of this world. When
it reaches this stage, it will become knowledgeable and [attain] salvation and
victory And this is what all men desire
(pp 161 - 162)
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This recourse is composed of three phases:
The first is the attainment of all [kinds of] knowledge, and the taking of
the greatest share of most of it.
This recourse is composed of three phases:
The first is the attainment of all [kinds of] knowledge, and the taking of
the greatest share of most of it.
On the reality of spiritual intuition and the reasons for acquiring it
The third is reflection. When the soul has studied and exercises itself with
knowledge [and] has then reflected on what it knows according to the
conditions of reflection, the door of the unseen world is opened to it, like the
merchant who disposes of his wealth according to the conditions of disposal,
and the doors of profit are opened to him. When he follows the wrong path, he
will fall in the perils of loss. And so when he who reflects, follows the right
way, he will be one of those who are possessed of intellect, and a window
from the unseen world will be opened in his heart, and he will become
knowledgeable, perfect, judicious, inspired and victorious. As he (P.B.U.H.)
said [To reflect for one hour is better than sixty years of devotion.}
(pp 110 - 111)
When the soul has studied and exercises itself with knowledge [and] has then
reflected on what it knows according to the conditions of reflection, the door
of the unseen world is opened to it, like the merchant who disposes of his
wealth according to the conditions of bussiness, and the doors of profit are
opened to him. When he follows the wrong path, he will fall in the perils of
loss. And so when he who reflects, follows the right way, he will be one of
those who are possessed of intellect, and a window from the unseen world will
be opened in his heart, and he will become knowledgeable, perfect, judicious,
inspired and victorious. As he (P.B.U.H.) said: {To reflect for one hour is
better than seventy years of devotion.}
(P 162)
Section Five: On the elucidation of the ways of attaining [the types of]
knowledge.
Know that human knowledge is acquired by two methods; first; human
learning, and second; Divine learning. As for the first method; it is a well-
known method and a perceptible procedure which all men of reason may
approach. And as for the human learning, it consists of two kinds, one of them
from outside, which is acquisition by learning, and the other from inside which
is busying oneself with reflection. Reflection from within occupies the same
position as learning from without. Learning is for one person to derive benefit
from [another] insignificant person, whereas reflection is for a soul to derive
benefit from the Universal Soul. The Universal Soul is stronger in influence
and more powerful in teaching than all the 'ulama' and men of reason.
(P 102)
Section Five: The explanation of the ways of acquiring [the types of]
knowledge.
Know that human knowledge is acquired by two methods; first; human
learning, and second; Divine [learning]. As for the first method, that is human
learning; it is a perceptible procedure which all men of reason may approach.
And this learning consists of two kinds, one of them from outside, which is
acquisition by learning, and the other from inside which is busying oneself
with reflection. Reflection from within occupies the same position as learning
from without. Learning is for one soul to derive benefit from [another]
insignificant person, whereas reflection is to derive benefit from the Universal
Soul. The Universal Soul is stronger in influence and more powerful in
teaching than all the 'ulama' and men of reason.
(p. 162)
When the bodily powers overcome the soul, the learner needs to increase his
study and [to spend] more time on it, and he has to endure difficulty and
weariness and has to search [to gain] benefit. When the light of the mind
overcomes the qualities of the senses, the seeker can dispense with much study
through a little reflection. For the soul of the receptive person will gain benefits
through a single hour's reflection, that which the soul of the inert person cannot
gain in a [whole] year's learning.
(pp 102 - 103)
When the bodily powers overcome the soul, the learner needs to increase his
study and [to spend] more time on it, and he has to endure difficulty and
weariness and has to search [to gain] benefit. When the light of the heart
overcomes the qualities of the senses, the seeker can dispense with much study
through a little reflection. For the soul of the receptive person will gain
benefits through a single hour's reflection, that which the soul of the ignorant
cannot gain in a [whole] year's learning.
(p. 162)
So some people attain [types of] knowledge by study and some through
reflection. Study needs reflection, for man is unable to leam all particulars and
universals and all known facts, but rather he learns something and gains some
[types of] knowledge by reflection. Most [branches of] theoretical knowledge
and practical arts are gained by the souls of the wise through the clarity of their
intellect and the power of their thought and the keenness of their conjectures
without an increase [in the process of] study and acquisition.
(p. 103)
So some people attain [types of] knowledge by study and some through
reflection. Study needs reflection, for man is unable to learn from all
particulars and universals, but rather he learns something and gains some
[types of] knowledge by reflection. Most [branches of] theoretical knowledge
and practical arts are gained by the souls of the wise through the clarity of
their intellect and the power of their thought without an increase [in the
process of] study and acquisition.
(pp. 162 - 163)
Were it not for the fact that man gains some of what is first known to him
through reflection, the matter would be prolonged for men, and the darkness of
ignorance would not vanish from [men's] hearts, for the soul cannot learn all its
particular and universal matters, by study.
(p. 103)
Were it not for the fact to gain some of what is first known to him through
reflection, the matter would be prolonged for men.
(p. 163)
The second method is divine learning which [consists of] two types: First, the
recitation of divine revelation; that is that when the soul is perfected in its
essence, the defilement of nature, the filthiness of greed and transient desire
vanish from it. And it turns towards its Creator and Author and takes hold of
the bounty of its Creator and relies on His Grace and the outpouring of His
Light And God Most High by His Most Excellent providence accepts that soul
with full acceptance. And He looks upon it with His Divine Sight and He
makes of it a Tablet, from the Universal Soul He makes a Pen and inscribes on
it all [types of] His knowledge, and the Universal Intellect becomes like a
teacher and the sanctified soul becomes like a pupil. Then all [branches of]
knowledge will accrue to that soul and all the images will be inscribed upon it
without study and contemplation This is confirmed by the Word of God Most
High to His Prophet (P.B.U.H.): {And taught thee what thou knewest not
[before].} (4:113)
(pp. 103 - 104)
The second method is divine learning which [consists of] two types: First, the
recitation of divine revelation, that is that when the soul is perfected in its
essence, the defilement of nature, the fllthiness of greed and transient desire
and it cut off from this worldly desire. And it turns towards its Creator and
Author and takes hold of the existence of its Creator and relies on the
outpouring of His Light. And God Most High by His Most Excellent
providence accepts that soul with full acceptance. And He looks upon it with
His Divine Sight and He makes of it a Tablet, from the Universal Intellect He
makes a Pen and inscribes on it all [types of] His knowledge, and the
Universal Intellect becomes like a teacher and the sanctified soul becomes like
a pupil Then all [branches of] knowledge will accrue to that soul and all the
images will be inscribed upon it without contemplation and contemplation
This is confirmed by the Word of God Most High to His Prophet: {And
taught thee what thou knewest not [before].} (4:113)
(p 163)
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The knowledge of the Prophets is more dignified in rank than all the [types
of] knowledge of mankind because it has been received from God Most High,
directly and without mediation. The explanation of this [matter] is found in the
story of Adam (P.B.U.H.) and the angels, for they studied all their lives and
acquired much in the way of knowledge by different kinds of method until they
became the most learned of creatures and the most knowledgeable created
things
(P 104)
The knowledge of the Prophets is more dignified in rank than all the [types of]
knowledge of mankind because it has been received from God Most High,
directly and without mediation. The explanation of this [matter] is found in the
story of Adam and the angels, for they studied all their lives and acquired
many knowledge until they became the most learned of creatures and the most
knowledgeable created things.
(P 163)
Adam (P.B.U.H.) was not one who had knowledge because he did not study
and did not look to any teacher So the angels were boasting with one another
and were arrogant and haughty and they said: {Whilst we do celebrate thy
praises and glorify thy holy [name].} (2:30)
(P 104)
Adam was not one who had knowledge because he did not study and did not
look to any teacher. So the angels were boasting with one another and were
arrogant and haughty and they said: {Whilst we do celebrate thy praises and
glorify thy holy [name].} (2:30)
(p. 163)
We know the truth of things. Then Adam (P.B.U.H.) returned to the door of his
Creator, and detached his heart from all created things and he sought the help
from the Lord Most High and then He taught him all the names. {Then He
placed them before the angels.} (2:31) And said: {Tell Me the names of these
if ye are right.} (2:31)
(P 104)
We know the truth of things. Then Adam returned to the door of his Creator
and he sought the help from the Lord Most High and then He taught him all
the names. {Then He placed them before the angels.} (2:31)
And said: {Tell Me the names of these if ye are right.} (2:31)
(p. 163)
So their state was diminished before Adam and their knowledge lessened and
the ship of their power broke and they were sunk in the sea of weakness.
{They said: "Glory to Thee, of knowledge we have none save what Thou Hast
taught us.} (2:32) God Most High said: {0 Adam! tell them their names.}
(2:32) And Adam (P.B.U.H.) told them some of the constituents of knowledge
and the mysteries of [Divine] command.
(pp 104 - 105)
So their state was diminished before Adam and their knowledge lessened and
the ship of their power broke and they were sunk in the sea of arrogance.
{They said: "Glory to Thee, of knowledge we have none save what Thou Hast
taught us.} (2:32) God Most High said: {O Adam! tell them their names.}
(2:32) And Adam told them the constituents of knowledge and the mysteries of
[Divine] command.
(pp. 163 - 164)
So the matter became established among men of reason, that the esoteric
knowledge generated from revelation is stronger and more perfect than acquired
sciences, and the knowledge of revelation is the heritage of prophets and the
privilege of apostles. God has closed the door of revelation since the time of
our Lord Muhammad (P.B.U.H.) and he was the Apostle of God and the seal
of the Prophets and he was the most learned of men and the most eloquent of
the Arabs and non-Arabs and he used to say: {My Lord has educated me and
has instructed me well.} He said to his people: {I am the most learned of you
and the most God-fearing.}
(P 105)
So the matter became established among men of reason, that the esoteric
knowledge generated from revelation is stronger and more perfect than
acquired sciences, and the knowledge of revelation is for prophets and the
privilege of apostles until God has closed the door of revelation since the time
of our Lord Muhammad (P.B.U.H.) and he was the Apostle of God and the
seal of the Prophets and he was the most learned of men and the most eloquent
of the Arabs and non-Arabs and he used to say: {My Lord has educated me
and has instructed me well.}
He said to his people: {I am the most learned of you and the most God¬
fearing.}
(p. 164)
His knowledge was more perfect and more noble and stronger only because it
was attained from Divine instruction, and he had never busied himself with
learning and human instruction. God Most High said: {One Mighty in power
taught him.} (53:5)
(p. 105)
His knowledge was more noble and more perfect and stronger only because it
was attained from Divine instruction, and he had never busied himself with
human instruction. God Most High said. {One Mighty in power taught him.}
(53:5)
(p. 164)
The second method is inspiration. Inspiration is the awakening by the Universal
Soul of the individual human soul, commensurate with its purity, its receptivity
and the degree of its readiness. And inspiration is the effect of revelation, for
revelation is the (direct) explanation of the esoteric, and inspiration is allusion
to It
(p 105)
The second method is inspiration. Inspiration is the awakening by the
Universal Soul of the individual human soul, commensurate with its purity, its
saying and the degree of its readiness.
(p. 164)
The knowledge which is acquired by revelation is called prophetic knowledge
and [the knowledge] which is attained by inspiration is called knowledge of
spiritual intuition. The knowledge of spiritual intuition is that which is attained
without any mediation between the soul and the Creator and it is like the
radiance from the lamp of the unseen, which enters into a heart which is pure,
unoccupied and subtle That is [because] all [kinds of] knowledge are obtained
and known in the substance of the Prime Universal Soul which is [present] in
the incorporeal, prime, pure substances, in relation to the First Intellect like the
relationship of Eve to Adam (P.B.U.H.). It has been made obvious that the
Universal Intellect is more noble and more perfect, stronger and nearer to the
Creator Most High than the Universal Soul, and the Universal Soul is more
powerful, more subtle and nobler than the rest of creation. From the outpouring
of the Universal Intellect will emanate revelation and from the radiation of the
Universal Soul will emanate inspiration
(p 105 - 106)
The knowledge which is acquired by revelation is called prophetic knowledge
and [the knowledge] which is attained by inspiration is called knowledge of
spiritual intuition. The knowledge of spiritual intuition is that which is attained
without any mediation between the soul and the Creator and it is like the
radiance from the lamp of the unseen, which enters into a pure, unoccupied
and subtle. That is [because] all [kinds of] knowledge are obtained and known
in the substance of the Prime Universal Soul which is [present] from the
incorporeal, prime, pure substances, in relation to the First Intellect like the
relationship of Eve to Adam (P.B.U.H.). It has been made obvious that the
Universal Intellect is more noble and more perfect, stronger and nearer to the
Creator Most High than the Universal Soul, and it is more powerful, more
subtle and nobler than the rest of creation. From the outpouring of the
Universal Intellect will emanate revelation and from the radiation of the
Universal Soul will emanate inspiration.
(pp. 164 - 165)
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Revelation is the adornment of the Prophets and inspiration is the decoration of
the saints. As for knowledge of revelation, the soul without intelligence is as
the saint without the Prophet. And likewise inspiration without revelation. For
it is weak in relation to revelation but is strong with the addition of vision and
knowledge is the knowledge of [both] Prophets and saints. As for knowledge of
revelation, it belongs exclusively to the Apostles and is set apart for them, as
was [the case with] Adam, Moses (P.B U T.), Abraham and Muhammad
(P.B U T.) and others of them of the Apostles.
(P 106)
Revelation is the adornment of the Prophets and inspiration is the decoration of
the saints. As for the soul without intelligence is as the saint without the
Prophet. And likewise inspiration without revelation. For it is weak in relation
to revelation but is strong with the addition of vision and knowledge is the
knowledge of [both] Prophets and saints. As for knowledge of revelation, it
belongs exclusively to the Apostles and is set apart for them, as was [the case
with] Adam, Moses, Abraham and others of them of the Apostles.
(p. 165)
There is a distinction between apostolate and prophethood For prophethood, is
the acceptance by the sanctified soul of the true realities of known things and
conceptions from the substance of the Universal Intellect, and the apostolate is
the conveyance of these known things and conceptions to those who are able to
profit and receive them. Perhaps it occurs to one of the souls to accept [this
knowledge] but it is not able to carry out the conveyance of it because of some
excuse and some reason. The knowledge of spiritual intuition belongs to the
prophets and the saints as it belonged to Khidr (P.B.U.H.), as God Most High
said of him: {And whom We had taught knowledge from our own presence.}
(18:65)
(P 106)
There is a distinction between apostolate and prophethood. For prophethood, is
the acceptance by the sanctified soul of the true realities of known things and
intelligible things. The knowledge of spiritual intuition belongs to the prophets
and the saints as it belonged to Khidr (P.B.U.H.) when God Most High said of
him:
{And whom We had taught knowledge from our own presence.} (18:65)
(p. 165)
The Commander of the Faithful cAli b. Abi Talib (may God be honoured with
his face) said: "I made my tongue enter my mouth, and then a thousand gates
of knowledge were opened in my heart, every gate being [another] thousand
gates." And he said: "If a cushion (wisadah) [authority] were placed for me,
and I were to sit on it, I would judge the followers of the Torah with their
Torah and the followers of the Gospel with their Gospel and the followers of
the Qur'an with their Qur'an".
(p. 106)
The Commander of the Faithful cAli b. Abi Talib (may bless of God be upon
him) that the Prophet (P.B.U.H) puts his tongue into my mouth, and then a
thousand gates of knowledge were opened in my heart, every gate being
[another] thousand gates.
(P- 165)
When God Most High wants good for a servant. He raises the veil between
Himself and the soul which is the Tablet, so that the secrets of some existents
will be manifested in it and the meanings of those existents will be engraved in
it. Then the soul expresses them as it wishes, to whom He wishes from His
servants. For the truth of wisdom is obtained by knowledge of spiritual
intuition. As long as a man does not achieve this rank, he will not be wise
because wisdom is one of the gifts of God Most High. {He giveth wisdom to
whom He wills and he to whom wisdom is given, is given much good, but
none bear it in mind save the wise of heart.} (2:269)
(pp. 106 - 107)
When God Most High wants good for a servant, He raises the veil between
Him and the Universal Soul which is the Tablet, so that the secrets of some
existents will be manifested in it and the meanings of those existents will be
engraved in it. Then the soul expresses them as it wishes, to whom He wishes
from His servants. For the truth of wisdom is obtained by knowledge of
spiritual intuition. As long as a man does not achieve this rank, he will not be
wise because wisdom is one of the gifts of God Most High. {He giveth
wisdom to whom He wills and he to whom wisdom is given, is given much
good.} (2:269)
(p. 165)
That is because those who have attained the rank of knowledge of spiritual
intuition, do not need much acquisition and toil of learning, so they study little
and learn much, their toil is light and their rest is long.
(p. 107)
Those who have attained the rank of knowledge of spiritual intuition, do not
need much acquisition and toil of learning, so they study little and learn much,
their toil is light and their rest is long.
(p. 165)
Know that when revelation is cut off and the door of apostolate is closed, men
have no need of apostles and the manifestation of the message after the
authentication of proof and the completion of religion. As God Most High said:
{Today have I perfected your religion.} (5:3)
(p. 107)
Know that when revelation is cut off and the door of apostolate is closed, men
have no need of apostles and the manifestation of the message after the
authentication of proof and the completion of religion. As God Most High said:
{Today have I perfected your religion.} (5:3)
(p. 166)
It is not [a part of] wisdom to manifest additional benefit without any need. As
for the door of inspiration, it is not closed, and the help of the light of
Universal Soul is not cut off because of the continuation of the necessity and
need of the souls for assurance, renewal and reminder.
(p. 107)
It is not [a part of] wisdom to manifest additional benefit without any need. As
for the door of inspiration, it is not closed, and the help of Universal Soul is
not cut off because of the continuation of the necessity and need of the souls
for assurance, renewal and reminder.
(p. 166)
Just as men do not need the apostolate and summons but they need the
reminder and admonition because of their being absorbed in these devilish
insinuations and their being engrossed in these lusts, so God Most High closed
the door of revelation, which was the sign for His servants and He opened the
door of inspiration as a mercy. He arranged [all] things and put [the soul] into
proper order in different ranks, so that His servants might know that God is
kind to them and He gives sustenance to whom He wills without limit
(p. 107)
Just as the souls do not need the apostolate and summons but they need the
reminder and admonition because of their being absorbed in these devilish
insinuations and lusts, so God Most High closed the door of revelation and He




Comparison between Jam? al-Haqaiq bi Tajrid al-^la'iq, 'Awarifal-Mifarif, Mirsad a!-'Ibad and Tuhfat al-Safarah ila Hadrat al-Bararah
JamT cAwarif Mirsad and Tuhfah
Section : On the repentance (al-tawbah) of disciples (al-muridin)
Know that repentance is the origin of every station and the foundation of every station
and the key of every state It is the first of the stations and it is like the relationship
between the ground and the building Whoever does not have ground has no building
and whoever has no repentance, has no state and station
(P 6)
Know that repentance is the origin of every station and the foundation of every
station and the key of every state. It is the first of the stations and it is like the
relationship between the ground and the building. Whoever does not have ground has
no building and whoever has no repentance, has no state and station.
('Awarif pp 475 - 476, Tuft/at, p. 23 - 24)
Repentance is of two sorts, repentance of returning and repentance of answering. As
for repentance of returning, it is that you fear God Most High on account of His
power over you and as for repentance of answering, it is that you should feel ashamed
before God Most High because of His nearness to you. And it is said that repentance
is returning from everything other than God Most High
(P 6)
AI-Hasan al-Maghazili has been asked about repentance. He said: "I have been asked
about repentance of returning ang repentance of answering. Then I says, as for
repentance of returning, it is that you fear God Most High on account of His power
over you and as for repentance of answering, it is that you should feel ashamed
before God Most High because of His nearness to you. And it is said that repentance
is returning from everything other than God Most High.
('Awarif p. 587; Tuhfat, p. 23 - 24)
Chapter Two : On belief (al-Ttiqad)
As for general belief, it is that someone acts with firm intentions according to the
teachings of all the imams but he does not accept their lenient judgements. Al-Mansur
was asked about belief, and he said: "I have not chosen the madhhab of anyone
specifically but I am practising what is most difficult in all madhhabs". Then let the
disciple adopt the belief of the pious ancestors, exempted from the belief in
abandoning [the true faith], compulsion, anthropomorphism, defined limitation and
corporealism and not defaming either pious ancestors or all the madhhabs.
(P 7)
As for general belief, it is that someone acts with firm intentions according to the
teachings of all the imams but he does not accept their lenient judgements. Al-Mansur
was asked about belief, and he said: "I have not chosen the madhhab of anyone
specifically but I am practising what is most difficult in all madhhabs" Then let the
disciple adopt the belief of the pious ancestors, exempted from the belief in
abandoning [the true faith], compulsion, anthropomorphism, defined limitation and
corporealism and not defaming either pious ancestors or all the madhhdbs.
(Mirfdd, p. 261, Tuhfat, p. 26)
Chapter Three : On pure devotion (ai-ikhlas)
God Most High said "Is it not to God that pure devotion is due?" (39:3) And He
said "And they have been commanded no more than this, to worship God, offering
Him pure devotion." (98:5)
(P 7)
God Most High said: "Is it not to God that pure devotion is due? (39:3) And He
said: "And they have been commanded no more than this, to worship God, offering
Him pure devotion." (98:5)
('Awarif, p. 209; Tuhfat, p. 31)
And it was related from the Prophet (P.B.U.H.) that he said: "When the Day of
Resurrection comes, pure devotion [and Polytheism] will fall on their knees before the
Lord Most High, and the Lord will say to pure devotion: "Depart, you and your
people into Paradise" and He will say to polytheism: "Go away, you and aH your
people into Hell"
(P 7)
The Prophet said: "When the Day of Resurrection comes, pure devotion [and
polytheism] will fall on their knees before the Lord Most High, and the Lord will say
to pure devotion: "Depart, you and your people into Paradise" and He will say to
polytheism: "Go away, you and all your people into Hell".
('Awarif, p. 210; Tuhfat, p. 31)
It was related from Abu cAbd al-Rabman al-Suiami that he [said]: "I heard cAli b.
Sacid, when I asked him about pure devotion, say, I heard Ibrahim al-Shaqiqi when I
asked him about pure devotion, say, I heard Muhammad b. Ja'far al-Khas§af, when I
asked him about pure devotion, say, I asked Ahmad b. Bashshar about pure devotion,
saying, I asked Abu Yacqub al-Sharup about pure devotion He said, I asked [Ahmad
b Ghassan about pure devotion. He said, I asked] Ahmad b. cAli ai-Hujaymi about
pure devotion He said, I asked cAbd al-Wahid b. Zayd about pure devotion. He said, I
asked Hasan al-Basri [about pure devotion. He said, I asked] Hudhayfah about pure
devotion. He said, I asked the Prophet (P.B.U.H) about pure devotion. He said, I
asked Gabriel (P.B.U.H.) about pure devotion and he said, I asked the Lord Almighty
about pure devotion He said, it is one of my secrets which I have placed in the heart
of those whom I love among My servants"
(P 8)
Abu cAbd al-Rahman al-Sulami said: "I heard cA!i b. Sacid, when I asked him about
pure devotion, say, I heard Ibrahim al-Shaqiqi when I asked him about pure
devotion, say, I heard Muhammad b. Ja'far al-Khassaf, when I asked him about pure
devotion, say, I asked Ahmad b. Bashshar about pure devotion, saying, I asked Abu
Yacqub al-Sharup about pure devotion He said, I asked [Ahmad b. Ghassan about
pure devotion. He said, I asked] Ahmad b. cAli al-Hujaymi about pure devotion. He !
said, I asked cAbd al-Wahid b. Zayd about pure devotion. He said, I asked Hasan al-
Basri [about pure devotion. He said, I asked] Hudhayfah about pure devotion. He
said, I asked the Prophet about pure devotion. He said, I asked Gabriel about pure
devotion and he said, I asked the Lord Almighty about pure devotion He said, it is
one of my secrets which 1 have placed in the heart of those whom I love among My
servants"
(cAwarif p. 210; Tuhfat, pp 32 - 33)
Chapter Four: On Love (mahabbah)
God Most High said: "Whom He will love as they will love Him" (5:54), and He
said "Say, if ye do love God, follow me, God will love you" (3:31)
(P 9)
God Most High said: "Whom He will love as they will love Him" (5:54), and He
said: "Say, if ye do love God, follow me, God will love you" (3:31).
('Awarif, p. 504, Tuhfat, p. 37)
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The Prophet (P B.U H) said: God Most Powerful and Most Great will say "0!
Gabriel, I love so and so, so love him". Therefore Gabriel love him Then he called
out to the people of heaven, "God Most High loves so and so, so love him" Therefore
the people of heaven love him Then he places the love for him on earth"
(P 9)
The Apostle (P B U.H) said: "When God Most High loves servant. He calls Gabriel
that God Most High love so and so love him, Gabriel loves him. Then he called out
to the heaven that God Most High loves so and so, so love him. Therefore the
people of heaven love him. Then he places acceptance for him on the earth I
^Awarif, p. 543, Tuhfat, p. 37)
Know that the truth of love is that you will give all of yourself to the one you love
and nothing will remain of you.
(P 9)
Know that Abu cAbd Allah al-Qarashi said the truth of love is that you will give all
of yourself to the one you love and nothing will remain of you. j
('Awarif p. 503, Tuhfat, p 37)
It was said, it is that you love God in your entire being in as much as nothing will
remain for anything other than Him
(P 9)
Sincere love is that you love God in your entire being.
('Awarif p. 503; Tuhfat, p. 37)
Because love is a burning characteristic which will burn up everything which is not of
its category
Jami', p 9
Abu al-Husayn says.. .and love in the heart is fire which burn all blemish
('Awarif p. 507; Tuhfat, p 37)
The serpent of desire has bitten my liver
and there's no remedy for it and no magic spell
except for the Lover with whom I am madly in love
and with Him is my spell and my antidote.
(Jami' p 10)
A bedouin sings:
The serpent of desire has bitten my liver
and there's no remedy for it and no magic spell
except for the Lover with whom I am madly in love
and with Him is my spell and my antidote. [
('Awarif, p 309)
Rabi'ah (may God have mercy upon her) said:
My heart had dividing desires
and my desires were gathered together when my soul saw you
and those whom I had envied came to envy me
and I became the Lord of mankind when you became my Lord
I left for other people their world and their religion
because of my distraction with loving you 0! my religion and my world
(P 10)
Rabi'ah (may God have mercy upon her) says and sings which means:
My heart had dividing desires
and my desires were gathered together when my soul saw you
and those whom I had envied came to envy me
and I became the Lord of mankind when you became my Lord
I left for other people their world and their religion
because of my distraction with loving you O! my religion and my
world
('Awarif, p. 513; Tuhfat, pp. 38 - 39)
And she said: "What a wonder! How can the lover be patient for the Lover and how
can the lover forget to remember the Beloved"
(P 10)




And I put You into my heart, my interlocutor
and 1 make my body permissible to He who wants to sit with me
And my body is intimate with the intimate companion
and the beloved of my heart is my intimate companion in. my. heart.
(P 10)
Rabicah says:
And I put You into my heart, my interlocutor
and I make my body permissible to He who wants to sit with me 1
And my body is intimate with the intimate companion
and the beloved of my heart is my intimate companion in my heart.
('Awarif p. 512; Tuhfat, pp. 38 - 39)
Yahya b Mucadh said: "The patience of the lovers is more intense than the patience
of ascetics".
(P 10)
Yahya b. Mucadh said: "The patience of the lovers is more intense than the
patience of ascetics".
('Awarif, p. 507; Tuhfat, p. 39)
And it is related by the pious: "Whoever claims to love God without avoiding those
things which He has forbidden, he is a liar and whoever claims the love of Paradise
without spending what in his possession, he is a liar and whoever claims the love of
the Apostle of God (P.B.U.H.) without loving the poor, he is a liar".
(P ID
Some of them says: "Whoever claims to love God without avoiding those things
which He has forbidden, he is a liar and whoever claims the love of Paradise |
without spending what in his possession, he is a liar and whoever claims the love of
the Apostle of God (P.B.U.H.) without loving the poor, he is a liar"
('Awarif, p. 507, Tuhfat, p. 39)
Rabicah recited:
You disobey God and you make show of loving Him
upon my life! This is an amazing deed
If your love were true, you would to obey Him
Truly the lover is obedient to the one whom he loves.
(P ID
Rabicah recited:
You disobey God and you make show of loving Him
upon my life! This is an amazing deed
If your love were true, you would to obey Him
Truly the lover is obedient to the one whom he loves
('Awarif, p. 507; Tuhfat, p. 39)
It has been said: "Love has an outward and inward [aspect], its outward is following
the satisfaction of the Beloved and its inward is giving the heart to the Beloved in
such a way that nothing remains in him for anything other than Him.
(P ID
It has been said. "Love has an outward and inward [aspect], its outward is
following the satisfaction of the Beloved and its inward is that he is in love with
the beloved other than anything else and nothing remains in him for anything other
than Him and other than himself"
('Awarif, p 509, Tuhfat, p. 39)
Chapter Five: On longing (al-shawq)
Know that longing is the consequence of love, and when love is firmly-established,
longing will appear
(P ID
And when love is firmly-established, longing will appear
('Awarif p 509, Tuhfat, p. 43)
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Abu cUthman said "Longing is the fruit of Love, and whoever loves God, he will be
eager to meet Him"
IP 12)
Abu TJthman said "Longing is the fruit of Love, and whoever loves God, he will be
eager to meet Him"
(cAwarifp 510)
Dhu al-Nun has said: "Longing is the highest stage and the highest station, and when
man achieves it, he will feel find death delightful [because of] longing for his Lord
and his hope to meet Him"
(P 12)
Dhu al-Nun has said: "Longing is the highest stage and the highest station, and when
man achieves it, he will feel find death delightful [because of] longing for his Lord
and his hope to meet Him"
('Awarif p. 510)
One group has denied the station of longing and they say: "Longing is only for the
unseen and when will the lover be absent from the Lover, so that He w*ll be longed
for7"
(P 12)
Some of them has denied the station of longing and they say "Longing is only for
the unseen and when will the lover be absent from the Lover, so that He will be
longed for?".
('Awarif p. 510; Tuhfat, p 43)
Al-Antaki was asked about longing, and he said: "Only the absent feels longing, but
I have not been absent from Him since I found Him"
P 12
Al-Antaki was asked about longing, and he said: "Only the absent feels longing, but
I have not been absent from Him since I found Him"
('Awarif p. 510; Tuhfat, p. 43)
Know that the hearts of the longers are shining with the light of God Most High, and
when you move them [with] longing, light will illuminate that which between east and
west and God Most High will present them to the angels and He will say: "These are
the mushtaqin to Me, and I bear witness to you, that I am their longing",
p 12
Know that Faris says, the hearts of the longers are shining with the light of God Most
High, and when you move them [with] longing, light will illuminate that which
between east and west and God Most High will present them to the angels and He
will say: "These are the mushiaqin to Me, and I bear witness to you, that I am their
longing".
('Awarif p. 511)
Truly, the grade of love is higher than longing because longing is produced by love
and there are no mushtaqin except for those who are overcome by love, and love is
the root and longing is the branch. Al-Nasrabadhi has said:
"All creation has the station of longing, but not the station of ardent love and whoever
in the state of ardour of love, [he will be] crazy in it until nothing remains of him"
(P 13)
Some of them asked, which is the longing higher than love? Then he says, love,
because longing is produced by love and there are no mushiaqin except for those who
are overcome by love, and love is the root and longing is the branch. Al-Nasrabadhi
has said: "All creation has the station of longing, but not the station of ardent love
and whoever in the state of ardent love, [he will be] crazy in it until nothing remains
of him"
(cAwarif p. 512)
Chapter Six : On ardent love (al-ishq)
Know that the causes of love in mankind are varied, and among them is love of the
spirit, love of the heart, love of the soul and love of the intellect. As for the first, it is
of two types, general love and specific love. General love is interpreted [to mean]
obedience to command. This love is awakened by attributes and it can be obtained by
the servant [of God] through individual effort. As for specific love, it is the love of
the essence through the illumination of the spirit. It is the love that has intoxications
in it and it is the choice of God Most High, the Beneficent, for His servant and He
has selected it for him This love is one of the states because it is set aside as a gift
and individual effort has no access to it.
(P 15)
Know that the causes of love in mankind are varied, and among them is love of the
spirit, love of the heart, love of the soul and love of the intellect. As for the first, it is
of two types, general love and specific love. General love is interpreted [to mean]
obedience to command. This love is awakened by attributes and it can be obtained by
the servant [of God] through individual effort. As for specific love, it is the love of
the essence through the illumination of the spirit. It is the love that has intoxications
in it and it is the choice of God Most High, the Beneficent, for His servant and He
has selected it for him. This love is one of the states because it is set aside as a gift
and individual effort has no access to it.
(CA warif p. 504; Tuhfat, pp. 48 - 49)
Chapter Seven: On [spiritual] exercises (al-riyadat) and how to do them
God Most High said: "By the soul and the proportion and order given to it and its
enlightenment as to its wrong and its right. Truly he succeeds that purifies it and he
fails that corrupts it". (91:7-10)
(P 16)
God Most High said: "By the soul and the proportion and order given to it and its
enlightenment as to its wrong and its right. Truly he succeeds that purifies it and he
fails that corrupts it" (91:7-10)
(Mirsad, p. 190)
One of the shaykhs was of the opinion that purification of the [human] nature will be
achieved by cleansing of the heart because whoever occupies himself with purification
the [human] nature cannot attain its purification completely and perfectly [except] in
[a long period of time and whoever occupies himself with cleansing the heart can
attain its purification] in a short period of time.
(p. 16)
Some of them has the opinion that purification of the [human] nature will be achieved
by cleansing of the heart because whoever occupies himself with purification the
[human] nature cannot attain its purification completely and perfectly [except] in [a
long period of time and whoever occupies himself with cleansing the heart can attain
its purification] in a short period of time
(Mirsad, pp. 221 - 222)
Section : On purification of the [human] nature (al-nafs)
And the Prophet (P.B.U.H.) said: "The worst of your enemies is your [human] nature
that is between your two sides"
(P 17)
And the Apostle (P.B.U.H.) said: "The worst of your enemies is your [human] nature
that is between your two sides"
(,Mirsad, p 190; Tuhfat, p. 53)
The [human] nature is a lustful force connected to the whole body jointly and it is the
place of origin of the blameworthy characteristics. Its purification is a clearance of all
blameworthy characteristics and its taking on the attributes of the praiseworthy
characteristics
(P 17)
The [human] nature is a lustful force connected to the whole body jointly and it is the
place of origin of the blameworthy characteristics. Its purification is a clearance of all
blameworthy characteristics and its taking on the attributes of the praiseworthy
characteristics
(Mirsad, p 191, Tuhfat, pp 53 - 54) {
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Know that the soul has two intrinsic qualities which are lower desire and anger, and
all the blameworthy characteristics are begotten from them. Its purification $an be
achieved by their equilibrium, because when lower desire is excessive, it will produce
the quality of lust, covetousness, expectation, vileness and baseness, avarice,
cowardice, back-biting and calumny
(pp 17 - 18)
Know that the soul has two intrinsic qualities which are lower desire and anger, and
all the blameworthy characteristics are begotten from them Its purification can be
achieved by their equilibrium, because when lower desire is excessive, it will produce
the quality of lust, covetousness, expectation, viieness and baseness, avarice,
cowardice, back-biting and calumny
(.Mirsad, pp 191, Tuhfat, p. 54)
When the quality of anger is excessive, it will produce arrogance, antagonism, rage,
vanity, pride, conceit and lying. If it is able to escape, it will produce rancour and if it
is unable to do so, it will produce the quality of weakness and idleness. If they go
beyond [this], they [will produce] envy
(P 18)
When the quality of anger is excessive, it will produce arrogance, antagonism, rage,
vanity, pride, conceit and lying. If it is able to escape, it will produce rancour and if it
is unable to do so, it will produce the quality of weakness and idleness. If they go j
beyond [this], they [will produce] envy
(Mirsdd, pp. 92 - 93; Tuhfat, p. 54)
When the quality of lower desire is moderate, modesty, liberality, generosity, love,
compassion, respect and patience will appear in the soul. If the quality of anger is
moderate, humbleness, gentleness, sense of honour, contentment, courage, sacrifice
and affection will appear in it. If they are both moderate, purification [will appear] in
it and purification can be achieved by the moderation of these two qualities.
(P 18)
When the quality of lower desire is moderate, modesty, liberality, generosity, love, i
compassion, respect and patience will appear in the soul. If the quality of anger is
moderate, humbleness, gentleness, sense of honour, contentment, courage, sacrifice
and affection will appear in it. If they are both moderate, purification [will appear] in
it and purification can be achieved by the moderation of these two qualities.
(Mirsdd, pp. 95 - 96, Tuhfat, pp. 54 - 55)
Section : On cleansing of the heart (al-qalb)
The Prophet (P.B.U.H.) said "Truly, in the body is a chunk of meat, when it is good,
the whole body will be good by it, and when it is ruined, the whole body will be
ruined by it, indeed it is the heart, a chunck of meat suspended beneath the chest to
the left side"
(P 19) . .
The Prophet (P B.U.H.) said: "Truly, in the body is a chunk of meat, when it is
good, the whole body will be good by it, and when it is ruined, the whole body will
be ruined by it, indeed it is the heart, a chunck of meat suspended beneath the chest
to the left side"
(Mirsad, p. 201)
Know that the heart can have Tightness and wrongness and its Tightness is in its purity
and its wrongness is in its turbidity. Its purity is in the soundness of its senses and its
turbidity is in the deficiency of its senses When the senses are sound, the heart will
be sound
(P 19)
Know that the heart can have Tightness and wrongness and its Tightness is in its purity
and its wrongness is in its turbidity. Its purity is in the soundness of its senses and its
turbidity is in the deficiency of its senses. When the senses are sound, the heart will
be sound.
(Mirsdd, pp. 205 - 206; Tuhfat, p. 56)
Know that the senses of the heart are five just as the senses of the body are five. It
has hearing to hear the speech of the people of the unseen world; it has eyesight to
see the visible things of the unseen world; it has a sense of smelling to smell the
scent of the unseen world; it has taste to find the sweetness of love; it has touch to
know the perceptible things. When its senses are sound, the soundness will be
obtained, and when soundness is atttained, the soundness of the soul will be obtained.
When its senses are unsound, the heart will be unsond and the rest of the body will be
unsound thereby
(P 19)
Know that the senses of the heart are five just as the senses of the body are five. It !
has hearing to hear the speech of the people of the unseen world; it has eyesight to
see the visible things of the unseen world; it has a sense of smelling to smell the
scent of the unseen world; it has taste to find the sweetness of love; it has touch to
know the perceptible things. When its senses are sound, the soundness will be
obtained, and when soundness is atttained, the soundness of the soul will be obtained.
When its senses are unsound, the heart will be unsond and the rest of the body will
be unsound thereby.
(Mirsdd, p. 206; Tuhfat, p. 56)
God Most High said "Many of the Jinns and men we have made for Hell, they have
hearts wherewith they understand not, eyes wherewith they see not and ears wherewith
they hear not They are like cattle, nay more misguided: for they are heedless [of
warning]" (7:179) And God Most High said: "It is not their eyes that are blind, but
their hearts", (22:46)
which are in the chests and God Most High said: "Seeing that it is He that has
created you in diverse phases?" (71:14)
(p. 20)
God Most High said: "Many of the Jinns and men we have made for Hell, they have
hearts wherewith they understand not, eyes wherewith they see not and ears
wherewith they hear not. They are like cattle, nay more misguided: for they are
heedless [of warning]". (7:179) And God Most High said: "It is not their eyes that
are blind, but their hearts", (22:46) j
which are in the chests and God Most High said: "Seeing that it is He that has
created you in diverse phases?" (71:14)
(Mirsdd, p. 206; Tuhfat, p. 56)
Know that the heart has seven phases just as the body has seven organs. The first
phase of them is named "chest" (sadr). It is the source of Islam as God Most High
said "Is one whose heart God has opened to Islam, so that he has received
enlightenment from God" (39:22) And if it is not attributed with the characteristics of
Islam, it is the source of unbelief as God Most High said. "Such as open their breast
to unbelief, on them is wrath from God", (16:106) and a centre of devilish
insinuations and the seduction of the soul as God [Most High] said: "[The same] who
whispers into chests (sudur) of mankind among Jinns," (114:5) and it is the skin of the
heart.
(P 20)
Know that the heart has seven phases just as the body has seven organs. The first
phase of them is named "chest" (\adr) It is the source of Islam as God Most High
said: Is one whose heart God has opened to Islam, so that he has received
enlightenment from God" (39:22) And if it is not attributed with the characteristics of
Islam, it is the source of unbelief as God Most High says: "Such as open their breast
to unbelief, on them is wrath from God", (16:106) and a centre of devilish
insinuations and the seduction of the soul as God [Most High] said: "[The same]
who whispers into chests (sudur) of mankind among Jinns", (114:5) and it is the skin
of the heart".
(Mirsdd, pp. 207 - 208; Tuhfat, pp. 56 - 57)
The second phase is named "outer heart" (qalb) and it is the source (ma'dan) of faith
as God Most High said "For such He has written faith in their hearts", (58:22) and
the centre of light of the intellect as God Most High says "So that their hearts [and
minds] may thus learn wisdom", (22:46) and the centre of vision (ru'yah) as God
Most High said "Truly it is not their eyes that are blind, but their hearts" (22:46)
(P 20)
The second phase is named "outer heart" (qalb) and it is the source of faith as God
Most High said: "For such He has written faith in their hearts", (58:22) and the
centre of light of the intellect as God Most High said: "So that their hearts [and
minds] may thus learn wisdom", (22:46) and the centre of vision (ru'yah) as God
Most High said: "Truly it is not their eyes that are blind, but their hearts" (22:46)
(Mirsdd, p. 208, Tuhfal, p. 57)
The third phase is named "pericardium" (shaqhaf) and it is the source of love, ardent
love and compassion upon creation as God Most High said: "Truly hath he inspired
her with violent love, we see her" (12:30)
(P 20)
The third phase is named "pericardium" (shaqhaf) and it is the source of love, ardent
love and compassion upon creation as God Most High said: "Truly hath he inspired
her with violent love, we see her" (12:30)
(Mirsdd, p 209, Tuhfat, p. 57)
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The fourth phase is named "inner heart" (fu'ad) and it is the source of vision and the
centre of vision of the Divinity as God Most High said: "The [prophet's mind and]
heart in no way falsified that which he saw (53:11)
(P 21)
The fourth phase is named "inner heart" (fu'ad) and it is the source of vision and the
centre of vision of the Divinity as God Most High said: "The [prophet's mind and]
heart in no way falsified that which he saw" (53:11)
(Mirsad, p. 209; Tuhfal, p 57)
The fifth phase is named "grain of the heart" (ffabbat al-qalb) and it is the source of
love of the presence of the Divinity The sixth phase is named "inmost heart"
(suwayda' al-qalb) and it is a source of unveiiings of the unseen and the centre of the
sciences of spiritual intuition and the origin of the secrets of the Divinity The seventh
phase is named "core of the heart" (muhjat al-qalb) and it is the source of the
appearance of the lights of the manifestation.
(P 21)
The fifth phase is named "grain of the heart" (Sabbat al-qalb) and it is the source of
love of the presence of the Divinity. The sixth phase is named "inmost heart"
(suwayda' al-qalb) and it is a source of unveiiings of the unseen and the centre of the
sciences of spiritual intuition and the origin of the secrets of the Divinity The seventh
phase is named "core of the heart" (muhjat al-qalb) and it is the source of the
appearance of the lights of the manifestation
(Mirsad, p. 210; Tuhfal, pp 57 - 58)
Section: On ornamentation of the soul (al-ruh)
God Most High said "They ask thee concerning the soul [of inspiration]. Say The
spirit [cometh] by command of my Lord" (17:85) And the Prophet (P B.U.H ) said:
"The souls are a recruited army", and those of them who know each other are united
and those of them who are estranged differ from one another.
(P 22)
God Most High said: "They ask thee concerning the soul [of inspiration]. Say: The
spirit [cometh] by command of my Lord" (17:85) And the Prophet (P.B.U.H.) said
"The souls are a recruited army, and those of them who know each other are united
and those of them who are estranged differ from one another"
(Mirsad, 220; Tuhfat, p. 59)
The soul is a substance, subtle and luminous [needless of nourishment and it is said]
formed in the image [of a human being and the soul of everything is formed in the
image of its body], as the Apostle of God (P.B.U.H.) said:
"God Most High created Adam in his image", meaning that He created his form
according to the image of his soul and he is from the world of command and the
world of command consists of the world which does not possess quantity, quality and
area because it exists through al-kaf and al-nun.
(P 22)
The soul is a substance, subtle and luminous [needless of nourishment and it is said]
formed in the image [of a human being and the soul of everything is formed in the
image of its body], as the Apostle of God (P B.U.H.) said: "God Most High created
Adam in his image, meaning that He created his form according to the image of his
soul and he is from the world of command and the world of command consists of the
world which does not possess quantity, quality and area because it exists through al-
kaf and al-nun.
(Mirsad, p. 220, Tuhfat, pp. 59-61)
Chapter Eight: On explanation of seclusion, its conditions and practices
God Most High said: "We appointed for Moses thirty nights and completed [the
period] with ten [more]. Thus was completed the term [of communion] with his Lord,
forty nights" (7:142) and the Prophet (P.B.U.H.) said: "Whoever [whorships] God
sincerely for forty mornings, the spring of wisdom will appear from his heart onto his
tongue". Know that arrival cannot be achieved except through seclusion and solitude
and severance from the creation and it is built on ten conditions and four manners.
1) The first is sitting in a dark, narrow house.
2) The second is continuous ablution
3) The third is continuous remembrance and this is the phrase "There is no God but
God"
4) The fourth is emptying the mind.
5) The fifth is continuous fasting
6) The sixth is continuous littleness of speech
7 The seventh is contemplation of the heart of the master to acquire determination
and succour.
8 The eighth is leaving the opposition to God Most High through acquisition of
control and expansion, suffering, repose, health and sickness.
(p 24 - 26)
God Most High said: "When we appointed for Moses thirty night" The Prophet
(P.B.U.H.) said: "Whoever worship God sincerely for forty morningss, the springs of
wisdom will appear from his heart onto his tongue". Know that the foundation of
wayfaring on the path of religion and of arrival to the stations of certainty is
seclusion, solitude and severance from the creation.
1) The first is to sit alone in an empty room, facing the qiblah with the legs crossed
and the hands placed on the top of each other.
2) The second is to be continuously in state of ritual punty.
3) The third is continuously to recite the words "There is no God but God"
4) The fourth is emptying the minds of distractions.
5) The fifth is continuous fasting.
6) The sixth is continuous silence.
7) The seventh is contemplation of the heart of the master The disciple must
continuously join his heart to that of the master and seek succour from him.
8) The eighth is leaving the opposition, whether to God or the master, leaving the
opposition to God means being content with whatever God sends him from the
unseen, whether control or expansion, suffering, repose, sickness or health
(Mirsad, p. 283, Tuhfal, pp. 67 - 69)
The manners conncected with seclusion:
1) The first is decreasing food in such a manner that it does not weaken the body and
retains for him the power of remembrance.
2) The second is littleness od sleep in such a way that he does not lie down his side
on the earth
3) The third is occupying the heart with remembrance so as not to stop doing it for a
moment.
4) The fourth is remaining in seclusion in as much as not to go out from it except for
ablution, relieving oneself and praying communally and for the friday prayer.
(P 26)
There are many manners connected with seclusion, but the conditions are the light set
forth here:
1) The first is to decrease the consumption of food in such a manner not to the extent
of becoming weak and without strenght.
2) The second is the disciple should also strive to reduce his sleep in such a way he
should not lie down on his side on the ground through concious choice, but rather
wait to be overcome by sleep.
3) The third is whenever he is too tired to pursue remembrance with the tongue, he
should occupying his heart with remembrance for a time.
4) The fourth is whenever the disciple emerges from his seclusion to make ablution or
praying communally or friday prayer, he should fix his gaze straight ahead on him
and not look to either side, and sleep his tongue and heart busy with remembrance in
order to avoid distraction.
(Mirsad, p 284, Tuhfat, pp 68 - 69)
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Chapter Nine: On the mode of remembrance (al-dhikr), its conditions and
practices
God Most High said "Celebrate the praise of God, and do this often". (33:41) And
the Prophet (P B U H.) said: "Take the lead like those who are set apart. They said:
"Who are they 0 Apostle of God?" He said: "Those who are infatuated with the
remembrance of God Most High until remembrances set down their burdens from
them and they reach the ressurrection lightly [burdened]"
(P 27)
God Most High said "Celebrate the praise of God, and do this often" (33 41) And
the Prophet (P.B.U.H.) said: "Take the lead like those who are set apart They said
"Who are they 0 Apostle of God?" He said "Those who are infatuated with the
remembrance of God Most High until remembrances set down their burdens from
them and they reach the ressurrection lightly [burdened]"
{Mirsad, p 271, Tuhfat, pp 60 - 70)
Know that the chosen thing in the remembrance of seclusion is the phrase "there is no
god but God", because in it is a meaning of denial and affirmation. It denies with
"there is no god" anything other than God Most High and it affirms with "but God"
the presence of the Almighty, praise be to Him and Most High.
(pp. 27 - 28)
Know that the chosen thing in the remembrance of seclusion is the phrase "there is no
god but God", because in it is a meaning of denial and affirmation. It denies with
"there is no god" anything other than God Most High and it affirms with "but God"
the presence of the Almighty, praise be to Him and Most High
(Mirsad, p 269 - 270; Tuhfat, p 70)
When he wants to occupy himself with remembrance, he bathes and repents from all
sins, he washes his clothes thoroughly, he sits in seclusion with legs crossed facing
the qiblah, puts his two hands on his knees, closes his two eyes and commences
remembrance with glorification and with such force that the words up "there is no
god" rise up from below the navel and the words "but God" strike the heart, so that
its effect reaches all the limbs, hiding its sound as God Most High said: "And do you
[0 reader!] bring thy Lord to remembrance in thy [very] soul with humility and in
reverence without loudness in words", (7:205) without discontinuing his tongue from
remembrance, pondering on its meaning in his heart until remembrance encompasses
all his limbs and he remains in it. If an extraneous thought comes to his mind, he will
deny it with "There is no god" and cut off love for it. He will affirm with "but God"
his station of love of God until he is emptied from mental imaginations and he is
occupied with spiritual visions.
(P 28)
When he wants to occupy himself with remembrance, he bathes and repents from all
sins, he washes his clothes thoroughly, he sits in seclusion with legs crossed facing
the qiblah, puts his two hands on his knees, closes his two eyes and commences
remembrance with glorification and with such force that the words up "there is no
god" rise up from below the navel and the words "but God" strike the heart, so that
its effect reaches all the limbs, hiding its sound as God Most High said: "And do
you [0 reader!] bring thy Lord to remembrance in thy [very] soul with humility and
in reverence without loudness in words". (7 205) without discontinuing his tongue
from remembrance, pondering on its meaning in his heart until remembrance
encompasses all his limbs and he remains in it If an extraneous thought comes to his
mind, he will deny it with "There is no god" and cut off love for it. He will affirm
with "but God" his station of love of God until he is emptied from mental
imaginations and he is occupied with spiritual visions.
{Mirsad, pp. 271 - 272; Tuhfat, pp 70-71)
Chapter Ten: On the characteristic of disciples (al-muridin)
God Most High says: "And God only wishes to remove all abomination from you, ye
members of the family, and to make you pure and spotless". (33:33) When a desire
for mystical path takes place, the disciple should be qualified with twenty attributes
until he perfects his matter, the first is repentance and we have spoken of this.
(P 29)
God Most High said: "And God only wishes to remove all abomination from you, ye
members of the family, and to make you pure and spotless" (33:33) When a desire
for mystical path takes place, the disciple should be qualified with twenty attributes
until he perfects his matter, the first is repentance and we have spoken of this.
{Mirsad, p. 260, Tuhfat, p 75)
The second is ascetisicm, and it is leaving the world wholly such that neither a little
nor much of it remains
(P 29)
The second is asceticism, and it is leaving the world wholly such that neither a little
nor much of it remains.
(Mirsad, p. 261, Tuhfat, p. 75)
The third is denudation, and it is cutting off the connections of the world in as much
as he does not occupy his heart with it.
(P 29)
The third is denudation, and it is cutting off the connections of the world in as much
as he does not occupy his heart with it
(Mirsad,, p. 261, Tuhfat, p. 75)
the fourth is sincere faith, and he should be in the faith of the ancestors of the
Companions and the followers, free from the faith of Shicite, Muctazilite, compulsion
and anthropomorphism, far away from fanatical enthusiasm and argumentation
(P 29)
The fourth is sincere faith, and he should be in the faith of the ancestors of the
Companions and the followers, free from the faith of Shicism, Muctaziiite, compulsion
and anthropomorphism, far away from fanatical enthusiasm and argumentation
{Mirsad, p. 261, Tuhfat, p. 75)
The fifth is piety, and he should be God-fearing, humble, abstemious, cautious in
word and clothing, acting with resolution.
(P 29)
The fifth is piety, and he should be God-fearing, humble, abstemious, cautious in
word and clothing, acting with resolution.
{Mirsad, p. 261, Tuhfat, p. 75)
The sixth is patience and he should be steadfast, enduring, patient of severe
commands and interdictions
(P 29)
The sixth is patience and he should be steadfast, enduring, patient of severe
commands and interdictions.
{Mirsad, pp. 261 - 262; Tuhfat, pp 75 - 76)
The seventh of them is individual struggle and he should be a fighter in the way of
obedience, bridling his soul with the bridle of self-struggle without giving [for it] its
wish, acting contrary to its opinion
(P 30)
The seventh of them is individual struggle and he should be a fighter in the way of
obedience, bridling his soul with the bridle of self-struggle without giving [for it] its
wish, acting contrary to its opinion
(Mirsad, p 262; Tuhfal, p 76)
The eighth is courage and he should be couragous, strong, resisting the intrigues of
the spirit without being tempted by the devils of mankind and Jinns
(P 30)
The eighth is courage and he should be couragous, strong, resisting the intrigues of
the spirit without being tempted by the devils of mankind and Jinns
(Mirsad, p. 262, Tuhfat, p. 76)
The ninth is generosity and he should be liberal, giving generously without greed and
not munificent
(P 30)
The ninth is generosity and he should be liberal, giving generously without greed and
not munificent.
(Mirsad, p 262, Tuhfat, p. 76)
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The tenth is nobleheartedness and he should be gracious, magnanimous, giving the
right of others and the right of himself
(P 30)
The tenth is nobleheartedness and he should be gracious, magnanimous, giving the
right of others and the right of himself
(Mirsad, p. 262, Tuhfal, p 76)
The eleventh is truthfulness and he should be truthful, sincere, cutting off everything
to God Most High, without turning to created beings
(P 30)
The eleventh is truthfulness and he should be truthful, sincere, cutting off everything
to God Most High, without turning to created beings
{Mirsad, p 262, Tuhfal, p. 76)
The twelfth is knowledge and he should be expert in obligatory duties and
supererogatory duties and what is needed in the chapter of commandments [of God]
by way of the fundamentals of religion and its branches
(P 30)
The twelfth is knowledge and he should be expert in obligatory duties and
supererogatory duties and what is needed in the chapter of commandments [of God] i
by way of the fundamentals of religion and its branches
(.Mirsad, pp. 262 - 263, Tuh/al, p 76)
The thirteenth is hope and he should be hoping for the grace of God Most High in
every station, not running from self-struggle through contraction and not content with
the lowest rank, without it occurring to his mind that he will not achieve nearness and
arrival but rather turning his determination to the hope that he will achieve the highest
states and stations.
(P 30)
The thirteenth is hope and he should be hoping for the grace of God Most High in
every station, not running from self-struggle through contraction and not content with
the lowest rank, without it occurring to his mind that he will not achieve nearness and
arrival but rather turning his determination to the hope that he will achieve the highest
states and stations.
(,Mirsad, p. 263, Tuhfal, p. 76)
The fourteenth of them is trust in God and he should trust in God Most High and
throw himself into the course of self-struggle and not pay attention to the words of
anyone else]
(P 30)
The fourteenth of them is trust in God and he should trust in God Most High and
throw himself into the course of self-struggle and not pay attention to the words of
anyone else],
(Mirsad, p. 263; Tuhfal, pp 76 - 77)
The fifteenth is rebuke and he should acquire the characteristics of rebuke and not pay
any attention to what other people say, nor to rejection and acceptance, nor to enmity
and love.
(P 30)
The fifteenth is rebuke and he should acquire the characteristics of rebuke and not pay
any attention to what other people say, nor to rejection and acceptance, nor to enmity
and love.
(Mirsad, pp 263 - 264; Tuhfal, p. 77)
The sixteenth is intelligence and he should be intelligent, perfect, gentle, enduring,
compliant, wretched and humble, his motions regulated and his motionlessnesses
fixed
(PP 30-31)
The sixteenth is intelligence and he should be intelligent, perfect, gentle, enduring,
compliant, wretched and humble, his motions regulated and his motionlessnesses
fixed.
(Mirsad, p. 264, Tuhfal, p. 77)
The seventeenth is manner and he should acquire the characteristic of manner before
the presence of God Most High, not reveal his secret, not wish anything from Him
except Him, not be bold in the service of his master, not raise his voice, above his
voice, not oppose him, he only imitate his state with him, keep his tongue from foul
language and vain boasting and he only speak when he is asked.
(P 31)
The seventeenth is manner and he should acquire the characteristic of manner before
the presence of God Most High, not reveal his secret, not wish anything from Him
except Him, not be bold in the service of his master, not raise his voice above his
voice, not oppose him, he only imitate his state with him, keep his tongue from foul
language and vain boasting and he only speak when he is asked
(Mirsad, p. 264, Tuhfal, p. 77)
The eighteenth is good natural disposition and he should be an excellent of nature and
sound of soul, far away from arrogance and haughtiness, clear from seeking for glory
and high rank, wary of competitions and contentions.
(P 31)
The eighteenth is good natural disposition and he should be an excellent of nature and
sound of soul, far away from arrogance and haughtiness, clear from seeking for glory
and high rank, wary of competitions and contentions.
CMirsad, pp. 264 - 265; Tuhfal, p. 77)
The nineteenth is submission and he should be obedient to the judgement of God
Most High whether good, harm, tribulation or calamity, satisfied with His decree,
grateful for His bounties and patient with His calamities because God Most High has
said to His Prophet:
"Whoever is not satisfied with My judgement, is not grateful for My bounties and he
is not patient of My calamities, then let him find a God other than Me"
(P 31)
The nineteenth is submission and he should be obedient to the judgement of God
Most High whether good, harm, tribulation or calamity, satisfied with His decree,
grateful for His bounties and patient with His calamities because God Most High has
said to His Prophet:
"Whoever is not satisfied with My judgement, is not grateful for My bounties and he
is not patient of My calamities, then let him find a God other than Me"
(Mirsad, p 265; Tuhfal, pp 77 - 78)
The twentieth of them is commitment and he should be commited in his affairs to
God Most High, seeking His forgiveness, returning to Him to seek His nearness and
the truth of His gnosis, not because of Paradise and the fear of Hell. If any of these
characteristics are deficient, he will not achieve his intention completely and perfectly
(P 31)
The twentieth of them is commitment and he should be commited in his affairs to
God Most High, seeking His forgiveness, returning to Him to seek His nearness and
the truth of His gnosis, not because of Paradise and the fear of Hell. If any of these
characteristics are deficient, he will not achieve his intention completely and perfectly
(Mirsad, pp. 266 - 267; Tuhfal, p. 78)
Section: On explanation of realities (al-waqCat)
Know that when the disciple engages in exercise of the soul and purification of the
heart, passage and path appear to him in the world of kingship and sovereignty And
in every station, states will unveil themselves to him and rehties will appear to him
(P 32)
Know that when the wayfarer engages in exercise of the soul and purification of the
heart, passage and path appear to him in the world of kingship and sovereignty. And
in every station, states will unveil themselves to him and relities will appear to him
(Mirsad, p 286; Tuhfal, p. 79)
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The realities are those things which [manifest] themselves from the states between
wakefulness and sleep They have in the view of the wayfarer three benefits In the
first he becomes aware of the states of his soul by way of increase and decrease such
as lassitude, desire, rapture and longing as regards stopping places, stations, ranks and
lower levels (such as sublimity, lowness, truth and falsehood He stops at the relities
of the lower soul, animality, devilishness. savageness, cordiality, spirituality, royalty
and mercifulness If they are dominated by blameworthy characteristics'of the soul
such as avidity, envy, cupidity, hatred, arrogance, anger, desire and so on, every one
of these will appear in the reality in the form of animals
(pp 32 - 33)
The realities are those things which [manifest] themselves from the states between
wakefulness and sleep They have in the view of the wayfarer three benefits: In the
first he becomes aware of the states of his soul by way of increase and decrease such
as lassitude, desire, rapture and longing as regards stopping places, stations, ranks and
lower levels such as sublimity, lowness, truth and falsehood. He stops at the relities
of the lower soul, ammality, devilishness, savageness, cordiality, spirituality, royalty
and mercifulness. If they are dominated by blameworthy characteristics of the soul
such as avidity, envy, cupidity, hatred, arrogance, anger, desire and so on, every one
of these will appear in the reality in the form of animals.
(Mirsdd, pp 286, 289, 290 - 291; Tuhfat, p 79)
If the characteristic of avidity is taking possession of it, it will appear in the form of
the mouse or the ant If the characteristic of cupidity is dominant over it, it will
appear in the form of the dog or of apes If the characteristic of hatred is dominant
over it, it will appear in the form of snakes or scorpions. If the characteristic of
arrogance is dominant over it, it will appear in the form of a leopard. If the
characteristic of lust is taking possession of it, it will appear in the form of an ass If
the characteristic of brutishness is tfominant over it, it will appear [in the form] of
sheep If the characteristic of savageness is taking possession of it, it will appear in
the form of predatory animals If the characteristic of devilishness is taking
possesssion on it, it will appear in the form of devils or demons. If the characteristics
of deceitfulness and trickery are dominant over it, it will appear in the form of a fox
or a rabbit If it sees that these things are taking possession of it, then it knows that
these characteristics are dominant over it.
(P 33)
If the characteristic of avidity is taking possession of it, it will appear in the form of
the mouse or the ant. If the characteristic of cupidity is dominant over it, it will
appear in the form of the dog or of apes. If the characteristic of hatred is dominant
over it, it will appear in the form of snakes or scorpions. If the characteristic of
arrogance is dominant over it, it will appear in the form of a leopard If the
characteristic of lust is taking possession of it, it will appear in the form of an ass If
the characteristic of brutishness is dominant over it, it will appear [in the form] of
sheep. If the characteristic of savageness is taking possession of it, it will appear in
the form of predatory animals. If the characteristic of devilishness is taking
possesssion on it, it will appear in the form of devils or demons If the
characteristics of deceitfulness and trickery are dominant over it, it will appear in the
form of a fox or a rabbit. If it sees that these things are taking possession of it, then it
knows that these characteristics are dominant over it.
(Mirsad, p. 291, Tuhfal, pp 79 - 80)
If it sees that they have been overcome, then it knows that it has crossed from these
characteristics. If it sees flowing limpid rivers and seas, ponds, reservoirs, gardens,
palaces, pure mirrors, stars, moons and a serene heaven, then it knows that these
characteristics are among the characteristics of the heart. If it sees lights, rising,
ascending, traversing the earth quickly, going to heaven, the atmosphere and the
unveiling of meanings and sciences of spiritual intuition and realizations without the
medium of senses, then it knows that it is in the station of spirituality If it sees
meditation of the heavenly kingdom, a vision of angels, inner voices, celestial spheres,
stars, the throne and the seat, then tt knows that it is among the attributes of the
angels and the achieving of praiseworthy characteristics. If it sees visions of lights of
the unseen world and the unveiling of the attributes of the divinity, inspirations, signs,
revelations and manifestation of the attributes of divinity, then it knows that it is in
the station of taking on the manner of the Merciful.
(pp. 33 - 34)
If it sees that they have been overcome, then it knows that it has crossed from these
characteristics. If it sees flowing limpid rivers and seas, ponds, reservoirs, gardens,
palaces, pure mirrors, stars, moons and a serene heaven, then it knows that these
characteristics are among the characteristics of the heart If it sees lights, rising,
ascending, traversing the earth quickly, going to heaven, the atmosphere and the
unveiling of meanings and sciences of spiritual intuition and realizations without the
medium of senses, then it knows that it is in the station of spirituality If it sees
meditation of the heavenly kingdom, a vision of angels, inner voices, celestial
spheres, stars, the throne and the seat, then it knows that it is among the attributes of
the angels and the achieving of praiseworthy characteristics. If it sees visions of lights
of the unseen world and the unveiling of the attributes of the divinity, inspirations,
signs, revelations and manifestation of the attributes of divinity, then it knows that it
is in the station of taking on the manner of the Merciful.
(Mirsdd, pp 291 - 292; Tuhfat, pp 80 - 81)
The second is that realities of the heart, the soul and the angels exist together with
taste Drinking, force and longing will be obtained from them by the soul, and there
will appear to it a turning away from creation and taking delight in the world of
perceptible and corporeal objects of desire It will obtain intimacy together with the
concealed things and the world of spirituality and the meanings of secrets and the
realities will be unveiled to it and it will devote itself wholly to the concealed world
and will know their drinking place God Most High said: "Each group knew its own
place for water" (2:60)
(p 34)
The second is that realities of the heart, the soul and the angels exist together with
taste. Drinking, force and longing will be obtained from them by the soul, and there
will appear to it a turning away from creation and taking delight in the world of
perceptible and corporeal objects of desire. It will obtain intimacy together with the
concealed things and the world of spirituality and the meanings of secrets and the
realities will be unveiled to it and it will devote itself wholly to the concealed world
and will know their drinking place. God Most High said: "Each group knew its own
place for water". (2:60)
(Mirsdd, p 292; Tuhfal, p. 81)
The third is that when the disciple reaches one of the stations of the realities of which
he is unaware and he is cut off from the path, then he will need the master, because
when his path is in the characteristics of the soul and the heart, perhaps he will not
need a master but when he reaches the stations of spirituality, he will not be able to
cross from them except through the master of guidance and guardianship.
(p 34)
The third is that when the wayfarer reaches one of the stations of the realities of
which he is unaware and he is cut off from the path, then he will need the master,
because when his path is in the characteristics of the soul and the heart, perhaps he
will not need a master but when he reaches the stations of spirituality, he will not be
able to cross from them except through the master of guidance and guardianship
(Mirsdd, p. 293, Tuhfat, p. 81)
Section: Explanation on visions (ul-mushdhadah)
God Most High said "The [Prophet's mind and] heart in no way falsified that which
he saw Will ye the dispute with him concerning what he saw?. For indeed he saw
him at a second descent" (53:11-13) And the Prophet (P.B.U.H.) said: "Beneficence
is that you worship God Most High, as if you see Him, and if you do not see Him,
He sees you"
(p. 36)
God Most High said "The [Prophet's mind and] heart in no way falsified that which
he saw Will ye the dispute with him concerning what he saw? For indeed he saw
him at a second descent" (53:11-13) And the Prophet (P.B.U.H.) said: "Beneficence
is that you worship God Most High, as if you see Him"
(Mirsdd, p. 294, Tuhfal, p. 81)
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Know that mirror of the heart, when it is purified by the phrase "there is no god but
God", and it attains polishing and the rust departs from it, the lights o^the concealed
world will appear according to the polishing. This will happen at the beginning of the
state, similar to a flash of lightning, gleamings and sparklings. If its polishing is
increased, it will appear similar to a lamp, a candle and a torch. When its polishing is
increased, its lights will increase until it will appear in the form of stars, the new
moon, the full moon and the sun And after that lights, that which are separated from
imagination will appear, some of them blue, some of them green, some of them like
smoke and some of them white.
(P 36)
Know that when the mirror is purified by the phrase "there is no god but God", and
it attains polishing and the rust departs from it, the lights of the concealed world will
appear according to the polishing. This will happen at the beginning of the state,
similar to a flash of lightning, gleamings and sparklings. If its polishing is increased,
it will appear similar to a lamp, a candle and a torch. When its polishing is increased,
its lights will increase until it will appear in the form of stars, the new moon, the full
moon and the sun.
(Mirsad, p 294; Tuhfat, pp 82 - 83)
If the light of the spirit is mixed with purity of the heart, a green light will appear and
when the heart is wholly pure, a light like the radiation of the sun will be produced.
When the light of truth is reflected with the light of the spirit, vision will be mixed
with the taste of real vision And the light of truth may appear without the
intermediary of the spirit and the heart, and at that time, quality, similarity,
oppositeness will disappear At that time, fixity and self control will become among
his separable attributes and there will be no sunrise, sunset, right, left, above, below,
place, time, nearness and farness. night or day, and God does not have morning and
evening, and the veils will be lifted and the meaning of His words, may He be praised
and glorified will appear "Everything [that exists] will perish except His own face
To Him belongs the command" (28:88) These are the lights of the attributes of beauty
that appear in the world of benevolence
(pp 36 - 37)
If the light of the spirit is mixed with purity of the heart, a green light will appear
and when the heart is wholly pure, a light like the radiation of the sun will be
produced. When the light of truth is reflected with the light of the spirit, vision will
be mixed with the taste of real vision. And the light of truth may appear without the
intermediary of the spirit and the heart, and at that time, quality, similarity and
oppositeness will disappear At that time, fixity and self control will become among
his separable attributes and there will be no sunrise, sunset, right, left, above, below,
place, time, nearness and farness, night or day, and God does not have morning and
evening, and the veils will be lifted and the meaning of His words, may He be
praised and glorified will appear: "Everything [that exists] will perish except His
own face. To Him belongs the command" (28:88) These are the lights of the
attributes of beauty that appear in the world of benevolence.
(Mirsad, pp. 295 - 296; Tuhfat, p 83)
And as for the lights of the attributes of sublimity that appear in the station of real
vision, they necessitate annihilation of annihilation and for the first thing, burning
light will appear which necesssitates the meaning of His Most High words: - "Naught
doth it permit to endure, and naught doth it leave alone!". (74:28)
(P 37)
And as for the lights of the attributes of sublimity that appear in the station of real
vision, they necessitate annihilation of annihilation and for the first thing, burning
light will appear which necessitates the meaning of His words: "Naught doth it
permit to endure, and naught doth it leave alone!" (74:28)
(Mirsad, p. 301, Tuhfat, p. 84)
If it appears in the station of annihilation of annihilation, it will necesssitate the
removal of the existence, and breaking of forms Know that the lights of the attributes
of sublimity are burning and the lights of the attributes of perfection are resplendent.
The lights of the attributes of sublimity may be black and intellect does not know the
quality of this, and its explanation in extremely difficult and hard.
(P 37)
If it appears in the station of annihilation of annihilation, it will necesssitate the
removal of the existence, and breaking of forms. Know that the lights of the attributes
of sublimity are burning and the lights of the attributes of perfection are resplendent.
The lights of the attributes of sublimity may be black and intellect does not know the
quality of this, and its explanation in extremely difficult and hard.
(Mirsad, p. 301; Tuhfat, p. 84)
Section: Explanation on unveilings (al-mukashafat)
God Most High said: "Now have We removed thy veil and sharp is thy sight this
Day!" (50:22) And the Prophet (P.B.U.H.) said "His veils are from light, and if He
were unveiled, the unveiling would burn us"
(P 38)
God Most High said: "Now have We removed thy veil and sharp is thy sight this
Day!". (50:22) And the Prophet (P.B.U.H.) said: "His veils are from light, and if He
were unveiled, the unveiling would bum us"
(Mirsad, p. 304, Tuhfat, p. 84)
Unveiling is emergence from veils in such a way that the recipient of unveiling
perceives something which he did not perceive before. Veils consist of hindrances by
reason of which the servant is veiled from the presence of God Most High and that is
the whole of various worlds pertaining to this world and the life to come as was
related from the Apostle of God (P.B.U.H.): "Truly God has seventy thousand veils
of light and darkness"
(P 38)
Unveiling is emergence from veils in such a way that the recipient of unveiling
perceives something which he did not perceive before. Veils consist of hindrances by
reason of which the servant is veiled from the presence of God Most High and that is
the whole of various worlds pertaining to this world and the life to come as was
related from the Apostle of God (P.B.U.H.): "Truly God has seventy thousand veils
of light and darkness"
(Mirsad, p. 304, Tuhfat, pp. 84 - 85)
Know that unveiling is of five types, unveiling of the intellect, unveiling of the heart,
unveiling of the spirit, secret unveiling and unveiling of the unknown As for
unveiling of the intellect, it is that when the wayfarer is occupied with individual
struggles and spiritual excercises, a veil will be raised from him in accordance with
his self-struggle In every veil that is raised from him the meanings of intelligible
things will be unveiled to him because of it, and the secrets of possible things will
appear and it is named theoretical unveiling. As for unveiling of the heart, various
lights will be unveiled in it as we have mentioned an explanation of some of them in
the section of visions and it is named real visual.
(pp. 38 - 39)
Know that unveiling is of five types, unveiling of the intellect, unveiling of the heart,
unveiling of the spirit, secret unveiling and unveiling of the unknown As for
unveiling of the intellect, it is that when the wayfarer is occupied with individual
struggles and seif-excercises, a veil will be raised from him in accordance with his
self-struggle. In every veil that is raised from him the meanings of intelligible things
will be unveiled to him because of it, and the secrets of possible things will appear
and it is named theoretical unveiling. As for unveiling of the heart, various lights will
be unveiled in it as we have mentioned an explanation of some of them in the section
of visions and it is named real visual.
(Mirsad, p. 305; Tuhfat, pp. 84 - 85)
As for secret unveiling, it is that in the first place the secrets of created beings and
wisdom of the creation of existent things will be unveiled and it is named divine
inspiration As for the unveiling of the spirit, it is the accident of Paradises, Hells and
the Stairs and the vision of the angels When it is pure wholly and is clean from
spiritual filthinesses. infinite universes will appear and the veils of time and place will
be raised and acquaintance with the events of the past and the states of the future will
be attained The veils of time, place and the life to come and the veils of dimension
will also be raised Miracles (al-kardmal) such as awareness of minds, acquaintance
with concealed things, walking over water and fire and swiftly traversing the earth and
so on will appear and it is named spiritual unveiling
(P 39)
As for secret unveiling it is that in the first place the secrets of created beings and
wisdom of the creation of existent things will be unveiled and it is named divine
inspiration. As for the unveiling of the spirit, it is the accident of Paradises, Hells and
the Stairs and the vision of the angels. When it is pure wholly and is clean from
spiritual filthinesses, infinite universes will appear and the veils of time and place will
be raised and acquaintance with the events of the past and the states of the future will
be attained The veils of time, place and the life to come and the veils of dimension
will also be raised Miracles (al-karamat) such as awareness of minds, acquaintance
with concealed things, walking over water and fire and swiftly traversing the earth
and so on will appear and it is named spiritual unveiling
(Mirsad, pp 306 - 307, Tuhfat, pp 85- 86)
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As for unveiling of the unknown, it is that God Most High will be unveiled through
His attributes, either the attributes of beauty or the attributes of sublimity according to
the stations and the states The unknown is a luminous spirit, abstract, particular, a
gift from God Most High unto whom He wants among His servants as God Most
High said "For such He has written faith in their hearts and strengthened them with
a spirit from Himself" (58:22) It is the spirit of the unknown and God Most High
said "By His command doth He send the spirit [of inspiration] to any of His servants
He pleases" (40:15)
(pp 39 - 40)
As for unveiling of the unknown, it is that God Most High will be unveiled through
His attributes, either the attributes of beauty or the attributes of sublimity according to
the stations and the states The unknown is a luminous spirit, abstract, particular, a
gift from God Most High unto whom He wants among His servants as God Most
High said "For such He has written faith in their hearts and strengthened them with
a spirit from Himself" (58:22) It is the spirit of the unknown and God Most High
said: "By His command doth He send the spirit [of inspiration] to any of His
servants He pleases" (40:15)
(Mirsad, pp 308, Tuhfat, pp 86 - 87)
This unveiling is named that of attribution If it is unveiled by the attribute of
knowing, the knowledge of spiritual intuition will appear If it is unveiled by the
attribute of hearing, listening, talking and speaking will appear If it is unveiled by the
attribute of seeing, viewing and vision will appear If it is unveiled by the attribute of
sublimity, annihilation of annihilation will appear If it is unveiled by the attribute of
everlastingness, abiding of abiding will appear If it is unveiled by the attribute of
Oneness, Oneness will appear
(P 40)
This unveiling is named that of attribution. If it is unveiled by the attribute of
knowing, the knowledge of spiritual intuition will appear If it is unveiled by the
attribute of hearing, listening, talking and speaking will appear If it is unveiled by the
attribute of seeing, viewing and vision will appear If it is unveiled by the attribute of
sublimity, annihilation of annihilation will appear If it is unveiled by the attribute of
everlastingness, abiding of abiding will appear If it is unveiled by the attribute of
Oneness, Oneness will appear without known
(Mirsad, p 309, Tuhfat, p 87)
Section: On explanation of manifestation (al-tajalli)
God Most High said "When His Lord manifested His Glory on the mount, He made
it as dust, and Moses fell down in a swoon" (7:143) The Prophet (P.B.U.H.) said:
"When God manifested Himself to something, everything submitted to Him"
(p 41)
God Most High said "When His Lord manifested His Glory on the mount. He made
it as dust, and Moses fell down in a swoon" (7:143) The Prophet (P.B.U.H.) said:
"When God manifested Himself to something, everything submitted to Him"
(Mirsad, p 310, Tuhfat, p 88)
Manifestation consists of appearance of the essence of divinity and its attributes. The
spirit may have manifestation and every wayfarer does not distinguish between
manifestation of the spirit and manifestation of the divinity. The distinction between
them is that manifestation of the spirit is characterised by the blemish of accident and
it does not have the force of annihilation. If at the time of appearance, the removal of
the attribute of mankind takes place, well and good, and as for when it is veiled, the
spirit will return to its nature and will not attain its satisfaction.
(P 41)
Manifestation consists of appearance of the essence of divinity and its attributes The
spirit may have manifestation and every wayfarer does not distinguish between
manifestation of the spirit and manifestation of the divinity. The distinction between
them is that manifestation of the spirit is characterised by the blemish of accident and
it does not have the force of annihilation. If at the time of appearance, the removal of
the attribute of mankind takes place, well and good, and as for when it is veiled, the
spirit will return to its nature and will not attain its satisfaction.
(Mirsad, p. 310, Tuhfat, p. 89)
Manifestation of the godship is in contrast with it because annihilation of annihilation
will appear in it and the spirit will die wholly and it will obtain its satisfaction.
Manifestation of spirituality might come from the overcoming of the lights of
spirituality It might come from the overcoming of the lights of remembrance and the
lights of obedience Then, the lights of the sea of spirituality will undulate on the
coast of the heart.
(P 41)
Manifestation of the godship is in contrast with it because annihilation of annihilation
will appear in it and the spirit will die wholly and it will obtain its satisfaction. i
Manifestation of spirituality might come from the overcoming of the lights of
spirituality. It might come from the overcoming of the lights of remembrance and the
lights of obedience. Then, the lights of the sea of spirituality will undulate on the
coast of the heart.
(Mirsad, p. 310; Tuhfat, p. 89)
Manifestation of godship is of two types, essential and attnbutional. The essential is
of two types: manifestation of divinity and manifestation of godship. Manifestation of
divinity was for Muhammad (P.B.U.H.) as God Most High says. "Verily those who
plight their fealty to thee do no less than plight their fealty to God: the hand of God is
over their hands" (48:10) Manifestation of godship was for Musa (P.B.U.H.) as God
Most High says "When his Lord manifested His Glory on the mount. He made it as
dust and Moses fell down in a swoon " (7:14) As for the attributional it is of two
types, perfection and sublimity and each one of them is essential and actual.
(PP 41 - 41)
Manifestation of godship is of two types, essential and attributional The essential is
of two types: manifestation of divinity and manifestation of godship. Manifestation of
divinity was for Muhammad (P.B.U.H.) as God Most High says: "Verily those who
plight their fealty to thee do no less than plight their fealty to God: the hand of God
is over their hands" (48:10) Manifestation of godship was for Musa (P.B.U.H.) as
God Most High says: "When his Lord manifested His Glory on the mount. He made
it as dust and Moses fell down in a swoon". (7:143) As for the attributional it is of
two types, perfection and sublimity and each one of them is essential and actual
(Mirsad, p. 310; Tuhfat, pp. 89 - 90)
If manifestation is with the attribute of existence, annihilation of annihilation will
appear as for Junayd when he said: "Nothing is in existence other than God Most
High "
(P 42)
If manifestation is with the attribute of existence, annihilation of annihilation will
appear as for Junayd when he said "Nothing is in existence other than God Most
High."
(Mirsad, p. 310, Tuhfat, p 90)
If manifestation is with the attribute of Oneness, unity will appear as for Abu Sa'id
when he said "Nothing is in the jubbah (robe) other than God Most High "
(P 42)
If manifestation is with the attribute of Oneness, unity will appear as for Abu Sa'id
when he said "Nothing is in the jubbah (robe) other than God Most High."
(Mirsad, p. 310; Tuhfat, p. 90)
If manifestation is with the attribute of self-existence, self-existence will appear as for
Abu Yazid when he said "Praise be upon me, how great my rank."
(P 42)
If manifestation is with the attribute of self-existence, self-existence will appear as for
Abu Yazid when he said: "Praise be upon me, how great my rank."
(Mirsad, p. 310, Tuhfat, p. 90)
If manifestation is with the attribute of knowing, knowledge of spiritual intuition (al-
'ulum al-ladumyyah) will appear as for Khidr (P.B.U.H.), God Most High says "And
whom We had taught knowledge from our own presence." (18:65)
(P 42) ' "
If manifestation is with the attribute of knowing, knowledge of spiritual intuition (al-
culum al-laduntyyah) will appear as for Khidr (P.B.U.H.), God Most High says "And
whom We had taught knowledge from our own presence " (18:65)
(Mirsad, p. 310, Tuhfat, p 90)
If manifestation is with the attribute of willing, will will appear as for Abu cUthman
when he said "The will of God most High is in my will for thirty years "
(P 42)
If manifestation is with the attribute of willing, will will appear as for Abu cUthman
when he said: "The will of God most High is in my will for thirty years "
(Mirsad, p 310, Tuhfat, pp 90 - 91)
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If manifestation is with the attribute of powerfulness, the power will appear as for
Mustafa (P B U H ) when He says "When thou threwest [a handful of dust], it was
not thy act, but God's "
(P 42)
If manifestation is with the attribute of powerfulness, the power will appear as for
Mustafa (P.B.U.H.) when He says: "When thou threwest [a handful of dust], it was
not thy act, but God's " (8:17)
(Mirsad, pp. 310 - 311, Tuhfat, p 91)
If manifestation is with the attribute of eternality, it will demand the removal of
egotism as for Mansur when he said: "Between me and You, "I" press upon me, so
with your generosity, remove "I" from existence."
(pp 42 - 43)
If manifestation is with the attribute of eternality, it will demand the removal of
egotism as for Mansur when he said: "Between me and You, "I" press upon me, so
with your generosity, remove "I" from existence."
(Mirsad, p. 311; Tuhfat, p. 91)
If manifestation is with the attribute of the provider, granting of sustenance will
appear as for Maryam when God Most High said: "And shake towards thyself the
trunk of the palm-tree, it will let fall fresh ripe dates upon thee." (19:25)
(P 43)
If manifestation is with the attribute of the provider, granting of sustenance will
appear as for Maryam when God Most High said: "And shake towards thyself the
trunk of the palm-tree, it will let fall fresh ripe dates upon thee." (19:25)
(Mirsad, p 311, Tuhfat, p. 92)
If manifestation is with the attribute of the creator, creation of the created being will
appear as for Jesus (P.B.U.H.) when God Most High said: "And behold! thou makest
out of clay, as it were the figure of a bird, by My leave, and thou breathest into it,
and it becometh a bird by My leave " (5:110)
(p. 43)
If manifestation is with the attribute of the creator, creation of the created being will
appear as for Jesus (P.B.U.H.) when God Most High said: "And behold! thou makest
out of clay, as it were the figure of a bird, by My leave, and thou breathest into it,
and it becometh a bird by My leave." (5:110)
(Mirsad, p. 311, Tuhfat, p. 92)
If manifestation is with the attribute of Grandeur and Magnificence, elimination of the
trace of existence will appear and this will entail abiding of abiding (baqa' al-baqar)
If manifestation is with the attribute of the Omnipotent, lights of the utmost dignity
will appear If manifestation is with the attribute of the Subduer, annihilation of
annihilation (fana' al-fand') will appear If manifestation is with the attribute of the
Mighty, happiness of two worlds [will appear] and manifestation with the attribute of
sublimity will be permanent because it is the station of fixed time and place (tamkin)
and manifestation with the attribute of beauty will be impermanent because it is the
station of changing (talwin). The End. Know that vision may be with manifestation
and without manifestation and manifestation may be with vision and without vision
and both of them are only with unveiling and unveiling exists without either of them.
(P 43)
If manifestation is with the attribute of Grandeur and Magnificence.elimination of the
trace of existence will appear and this will entail abiding of abiding (baqa' al-baqa')
If manifestation is with the attribute of the Omnipotent, lights of the utmost dignity
will appear If manifestation is with the attribute of the Subduer, annihilation of
annihilation (fana' al-fanar) will appear If manifestation is with the attribute of the
Mighty, happiness of two worlds [will appear] and manifestation with the attribute of
sublimity will be permanent because it is the station of fixed time and place (tamkin).
Manifestation with the attribute of beauty will be impermanent because it is the
station of changing (talwin). The End. Know that vision may be with manifestation
and without manifestation and manifestation may be with vision and without vision
and both of them are only with unveiling and unveiling exists without either of them
(Mirsad, pp. 311 - 312; Tuhfat, pp. 92 - 93)
Section: On explanation of arrival (al-wusul)
God Most High said "And was at a distance of but two bow-ienghts or [even]
nearer." (53:9) He says: "That to thy Lord is the final goal." (53:42) The Prophet
(P.B.U.H.) says: "It was revealed by God Most High to Moses and He said: 0!
Moses, starve and you will see Me, isolate yourself and you will reach Me."
(p. 44)
God Most High said: "And was at a distance of but two bow-lenghts or [even]
nearer." (53:9) He says: "That to thy Lord is the final goal." (53:42) The Prophet
(P.B.U.H.) says: "It was revealed by God Most High to Moses and He said: 0!
Moses, starve and you will see Me, isolate yourself and you will reach Me "
(Mirsad, p. 324; Tuhfat, pp. 93 - 94))
Know that arrival (wusul) before the presence of God Most High is not like the arrival
of a body at a body or of an accident at an accident or of knowledge at that which is
known or of reason at what is rational. May God be greatly exalted above that,
(pp. 44 - 45)
Know that arrival (wusul) before the presence of God Most High is not like the arrival
of a body at a body or of an accident at an accident or of knowledge at that which is
known or of reason at that what is rational. May God be greatly exalted above that.
(Mirsad, p. 324, Tuhfat, p. 94)
Arrival (wusul) is of two types, arrival of the beginning and arrival of the end. As for
the first, it is that the ornament of truth is unveiled to the servant, so that he becomes
absorbed in it. If he examines his knowledge, he does not know anything except God,
and if he examines his care, he has no care other than Him, so that ail of him
becomes preoccupied with all of Him in vision and care and he does not turn in that
[state] to his [human] nature, so that externally he flourishes in this with worship and
internally with refinement of morals. As for the second, it is that the servant sheds his
[human] nature wholly and he devotes himself to Him and he becomes as if he is He
Arrival (wusul) before the presence of God Most High is not on the part of the servant
but rather with the help of God Most High and the disposal of the attractions of the
divinity and the servant's acquisition of the reason to obtain it. As God Most High
said "And those who strive in Our cause, We will certainly guide them to Our
paths." (29:69)
(p. 45)
Arrival (wusul) is of two types, arrival of the beginning and arrival of the end As for
the first, it is that the ornament of truth is unveiled to the servant, so that he becomes
absorbed in it. If he examines his knowledge, he does not know anything except God,
and if he examines his care, he has no care other than Him, so that all of him
becomes preoccupied with all of Him in vision and care and he does not turn in that
[state] to his [human] nature, so that externally he flourishes in this with worship and
internally with refinement of morals. As for the second, it is that the servant sheds his
[human] nature wholly and he devotes himself to Him and he becomes as if he is He
Arrival (wusul) before the presence of God Most High is not on the part of the
servant but rather with the help of God Most High and the disposal of the attractions
of the divinity and the servant's acquisition of the reason to obtain it. As God Most
High said: "And those who strive in Our cause. We will certainly guide them to Our
paths." (29:69)
(Mirsad, p 325; Tuhfat, pp. 95 - 96)
Chapter Twelve: On explanation of knowledge (al-ma'rifah) and its mode
It has been said that knowledge of certainty (cilm al-yaqin) is what comes through
[the method] of examination and argumentation and necessary certaity (cayn al-yaqin)
is what comes [through] the method of unveiling and gift and absolute certainty (haqq
al-yaqm) is what comes through the realization of separation from the pollution of
[human] clay through the appearance [of the delegation] of arriver (wisal) Know that
knowledge of certainty is that which has not any confusion and necessary certainty is
that in which God Most High has deposited secrets When knowledge is separated
from the quality of certainty, it is knowledge with uncertainty and when certainty is
added to it. it is knowledge without uncertainty Absolute certainty is what knowledge
of certainty and necessary certainty has indicated
(P 46) " '
It has been said that knowledge of certainty (cilm al-yaqin) is what comes through
[the method] of examination and argumentation and necessary certainty (cayn al- 1
yaqin) is what comes [through] the method of unveiling and gift and absolute
certainty (haqq al-yaqin) is what comes through the realization of separation from the
pollution of [human] clay through the appearance [of the delegation] of arriver
(wisal) Know that knowledge of certainty is that which has not any confusion and
necessary certainty is that in which God Most High has deposited secrets When
knowledge is separated from the quality of certainty, it is knowledge with uncertainty
and when certainty is added to it, it is knowledge without uncertainty Absolute
certainty is what knowledge of certainty and necessary certainty has indicated
('Awarif p 431, Tuhfat, pp 101 - 102)
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Al-Junayd said "Absoulte certainty is what has been ascertained by the servant and it
is that he sees unseen things as he sees visible things through the vision of eyes and
he decides on unseen things, then he tells about it with truthfulness.
(P 47)
Al-Junayd said "Absoulte certainty is what has been ascertained by the servant and
it is that he sees unseen things as he sees visible things through the vision of eyes
and he decides on unseen things, then he tells about it with truthfulness."
('Awarif, p. 431, Tuhfat, pp 102 - 103)
And it has been said that certainty is a name, illustration, knowledge, essence and
reality Name and illustration are for common people and knowledge of certainty is
for saints and necessary certainty is for chosen saints and absolute certainty is for
prophets and the truth of absolute certainty is specific for our Prophet (P B.U.H ).
(pp 47 - 48)
And it has been said that certainty is a name, illustration, knowledge, essence and
reality. Name and illustration are for common people and knowledge of certainty is '
for saints and necessary certainty is for chosen saints and absolute certainty is for
prophets and the truth of absolute certainty is specific for our Prophet (P.B.U H.)
('Awarif, p. 431, Tuhfat, p 103)
Chapter Thirteen: On explanation of the state (al-hal), station (al-maqam) and
their distinctions
Know that the state is something which changes and does not remain constant and
immovable The state is named hal [because of] its changeability and the station is
called maqam [because of] its constancy and its immovability. And a thing may be in
its essence a state, and then become a station
(P 48)
Know that the state is something which changes and does not remain constant and
immovable. The state is named hal [because of] its changeability and the station is
called maqam [because of] its constancy and its immovability. And a thing may be in
its essence a state, and then become a station
('Awarif, p. 430; Tuhfat, p 103)
For instance, a motive of self-accounting will spring from within the servant, then the
motive will disappear due to the predominance of the attributes of the soul, then it
will come back, then it will vanish and the servant will always be in the state of self-
accounting until he gains help from God Most beneficent. Self-accounting will be his
homeland, his abode and his station and he will achieve the station of self-accounting
after the state of self-accounting
(p 48)
For instance, a motive of self-accounting will spring from within the servant, then the
motive will disappear due to the predominance of the attributes of the soul, then it
will come back, then it will vanish and the servant will always be in the state of self-
accounting until he gains help from God Most beneficent. Self-accounting will be his
homeland, his abode and his station and he will achieve the station of self-accounting
after the state of self-accounting.
('Awarif, p. 430; Tuhfat, p. 103)
Chapter Fourteen: On remembrance of the signs of the masters on some of the
stations (al-maqamat), which has several sections
Section: Control (al-qabtf) and expansion (al-bas()
Know that control (qabd) and expansion (bas/) are noble states. They have a known
season and a determined time, and they do not exist before it and do not exist after it.
Their time and season is in the beginning of the state of specific love, not at its end,
and not before the state of specific love Whoever is in the station of general love,
will not have control and expansion, but he will only have fear and hope.
(p 49)
Know that control (qabd) and expansion (basf) are noble states. They have a known
season and a determined time, and they do not exist before it and do not exist after it.
Their time and season is in the beginning of the state of specific love, not at its end,
and not before the state of specific love. Whoever is in the station of general love,
will not have control and expansion, but he will only have fear and hope.
('Awarif, p 445, Tuhfat, p. 104)
The existence of control is for the appearance of the soul and its predominance The
appearance of expansion is for the appearance of the purification of the heart and its
predominance Control and expansion may come to the inward self without their
reason being known. From the absence of control and expansion, and it may rise up
from them, and his soul will be at rest without fire being kindled from its substance
which will necessitate contraction, and the sea of its nature will not clash from the
abyss of desire until expansion appears from it.
(p 49)
The existence of control is for the appearance of the soul and its predominance. The
appearance of expansion is for the appearance of the purification of the heart and its
predominance. Control and expansion may come to the inward self without their
reason being known. From the absence of control and expansion, and it may rise up
from them, and his soul will be at rest without fire being kindled from its substance
which will necessitate control, and the sea of its nature will not clash from the abyss
of desire until expansion appears from it.
('Awarif, p. 445; Tuhfat, p. 104)
Section: On annihilation (al-fand1) and abiding (al-baqa1)
Annihilation is that [all] shares are annihilated from him and he has no share in
anything, rather he is annihilated from all things through his distraction with the One
in whom he is annihilated 'Amir b. cAbd Allah said: "I do not care whether I see a
woman or a wall."
(P 50)
cAmir b. eAbd Allah said: "I do not care whether I see a woman or a wall." This is
annihilation (fana') which [all] shares are annihilated from him and he has no share in
anything, rather he is annihilated from all things through his distraction with the One
in whom he is annihilated.
('Awarif, p. 463, Tuhfat, p. 104)
This is the station of annihilation, and it will be followed by eternal. It is that he will
be annihilated from that which is his and he will remain in that which is God's. It has
been said that annihilation is absence from all things like the annihilation of Musa
(P B U H ) when his God manifested Himself to the mountain. Al-Junayd said
"Annihilation is the obscurity of all of your characteristics and the distraction of all in
you in His entire being
(P 50)
This is the station of annihilation, and it will be followed by eternal It is that he will
be annihilated from that which is his and he will remain in that which is God's. It has
been said that annihilation is absence from all things like the annihilation of Musa
(P.B.U.H.) when his God manifested Himself to the mountain. Al-Junayd said:
"Annihilation is the obscurity of all of your characteristics and the distraction of all in
you in His entire being.
('Awarif, p. 463, Tuhfat, pp 104 - 105)
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Know that annihilation is divided into annihilation of outer self and annihilation of
inner self As for annihilation of outer self, it is that the Truth He be Praised and
Most High is manifested by the path of actions (bi fanq al-afat) and the servant is
deprived of his choice and will, so that he does not see any action either of himself or
of any other except through the Truth As for annihilation of inner self, [it isj that
sometimes He is unveiled with attributes and at other times with vision of the effects
of the sublimity of His essence The matter of the Truth overwhelms his inner self
until neither anxiety nor doubt remain to him Annihilation of outer self is for the
people of hearts and states and annihilation of inner self is for one who is free from
the bonds of the states and he becomes with God and not with the states and he
emerges from the heart and he becomes with his form and not with his heart.
(P 50)
As for annihilation of outer self, it is that the Truth He be Praised and Most High is
manifested by the path of actions (bi (anq al-afaf) and the servant is deprived of his
choice and will, so that he does not see any action either of himself or of any other
except through the Truth As for annihilation of inner self, [it is] that sometimes He is
unveiled with attributes and at other times with vision of the effects of the sublimity
of His essence. The matter of the Truth overwhelms his inner self until neither
anxiety nor doubt remain to him Annihilation of outer self is for the people of hearts
and states and annihilation of inner self is for one who is free from the bonds of the
states and he becomes with God and not with the states and he emerges from the
heart and he becomes with his form and not with his heart
('Awanf p. 463; Tuhfat, p. 105)
Section: On ecstasy (al-wajd) and rapture (al-ghalabah)
Ecstaay is what reaches the inner self from God Most High and he acquires it joyfully
or mournfully and it changes him from his form and he aspires to God Most High. It
is delight which is felt by the person who is overwhelmed over the attributes of his
soul and he looks from them to God Most High. Rapture is a continuous ecstasy, for
ecstacy is like lightning which appears and rapture is like continuous, uninterrupted
lightning which cannot be explained
(P 51)
Ecstacy is what reaches the inner self from God Most High and he acquires it joyfully
or mournfully and it changes him from his form and he aspires to God Most High It
is delight which is felt by the person who is overwhelmed over the attributes of his
soul and he looks from them to God Most High Rapture is a continuous ecstacy, for
ecstacy is like lightning which appears and rapture is like continuous, uninterrupted
lightning which cannot be explained.
(''Awarif p 490)
Section: On intoxication (al-sukr) and sobriety (al-sahw)
Intoxication is when the force of the state predominates and sobriety returns to the
ordered arrangement of deeds and the refinement of words. It has been said that
intoxication is a boiling of the heart, with continuous remembrance of the Beloved.
Intoxication is for the people of hearts and sobriety is for those who uncover the
realities of unseen world
(P 51)
Intoxication is when the force of the state and sobriety returns to the ordered
arrangement of deeds and the refinement of words. It has been said that intoxication
is a boiling of the heart, with continuous remembrance of the Beloved Intoxication is
for the people of hearts and sobriety is for those who uncover the realities of unseen
world
(cAwarif, p 478)
Section: About being absent (al-ghaybah) and being present (al-shuhud)
Being present is presence at one time with the quality of observation and at onother
time with the attribute of vision. As long as the servant is characterized by being
present and watching, he is present. When he loses the state of vision and observation,
he comes out the circuit of presence and he is absent. They mean by being absent,
absence from all things except the Truth. The explanation of spiritual excersises has
been perfected with the help of God Most High and His Benevolence, now we shall
set about explaining acts of worship, with success granted by God Most High.
(P 53)
Being present is presence at one time with the quality of observation and at onother
ime with the attribute of vision. As long as the servant is characterized by being
present and watching, he is present. When he loses the state of vision and
observation, he comes out the circuit of presence and he is absent. They mean by
being absent, absence from all things except the Truth. The explanation of spiritual
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FIGURE l.a DIVISION OF REVEALED AND RATIONAL SCIENCES
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FIGURE 1.B. DIVISIONS OF REVFALED AND NON-REVEALED/RATIONAl
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Sources: Ihya'tllum al-Oin. Vol. 1, Book 1; Vol. 3, Book 1.
